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PREFACE 



The lectures on the Bhaktt Cult, now published In 
book -form, belong to the series of Public Lectures 
organised by the Calcutta University Post-Graduate 
Council. These lectures were delivered during the 
sessions of 1919-20 and 1920-21. 

I avail myself of this occasion of the publication 
of the lectures to express my debt of gratitude to 
Sir Asutosh Mukhopadhyaya, Saraswatl, Kt, C. S. I. 
M. A. D. L., D. Sc. etc, etc, who encouraged this 
humble effort of mine. 

I am always fully conscious of my limitations for 
such a work, but if I still undertook it, it was because 
I felt that l had a duty to my Illustrious ancestors, 
some of whom, beginning with Vans!, ' the Incarnation 
of the Divine flute ’ and Srichaltanya’s * adopted ’ 
son, were pioneers in the work of propagation of 
Prema-Bhakil In Bengal. 



B0 «Z SJU**’ } BHAGABAT KUMAR GOSWAMI 
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INTRODUCTION. 



Hindu philosophy practioally started with the 
search for the immortal element behind and beyond 
mortal life. Almost at the start, Life itsolf wa3 
recognised as essentially immortal. Mortal life mast 
be regarded aa only a phase of immorUl Life. This 
was the view of the early philosophers and it has 
held the ground ever since. Individually this prin- 
ciple of Life was conceived as behind every unit of 
mortal life, and universally it was conceived aa 
behind the whole sphere of everohanging cosmic 
life. 

As there was every chaaoe that if the principle 
of Life was simply named Life, then there would 
be confusion between mortal life and immortal Life, 
the immortal aspect came to be designated in various 
ways, with the progress of philoaophio speculations. 
Al l such names bear evidence of philoaophio 
researches about the essential nature of Life, “Life 
is everything that exists (arfi)” " Life is the principle 
of existence ( sat Y Cosinio amplification ( brinhan ) 
arises out of the power of Life, hence Life is Bra- 
hman” "Life enters (atati) every phase of existence, 
hence Life is Atman * “ Life is Parabrahman or 
Paramdiman, as you view Life not individually but 
Universally”. " Universally, Life is Law (1’ictot) unto 
the world, and dominates ( ishle ) and regulates 
(vidhatle) all its activities, all phases of individual and 
universal karma. Life is thus Vidhi or / sioara 
“Externally this I'swara is behind the centre of 
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externa! cosmic life,— tha groat Sun-god. Immortal 
Lifo is in his life." Such were some ol the conceptions 
and designations of the immortal element of Life, 
associated with early philosophical thoughts in 
anciont India. 

That birth and death are the two inevitable 
phases of mortal life behind which looms largo tho 
element of absolute immortality is only a logical out- 
come of the doctrine of Life thus enunciated by the 
early sages. This logical outcome of their own 
doctrine conld not escape the keen philosophic insight 
of the philosophers. It foreshadowed in fact the 
later Sdmkhya view of material Life as settled in 
itBelf ( sattwa ), through ‘bo be’ or 'not to be’ ( rajas 
and tamas), a view that has dominated philosophical 
thoughts in some form or other. In the language of 
the early thinkerB, the mortal elements were gambhu'ti 
and vindsa, or prdna ( vital air taken in ) and 
apdna ( vital air taken out X * 



• A dose study of the earlier views of the Poat-Vcdic 
thinkers fully establishes these points. In view of the great 
importance cf the matter, some original texts may be quoted 
here which bear on the points likely to be raised in ibis 
connection. 

* “isf mm: iran: n fagwr: f 'q's inures nmr:’ i 
um*i Rifafk hto: woto* i 
*"51 nfcfs nfiregore* a" ( «n. v. ) 

9re‘ wjuwjnii i 
nTjwii: i 

i" 
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Subsequent orthodox philosophical enquiries 
oonccrncd themselves with examination of the 
nature and scope of Life. "What is Life f “la 
it anything more than pare existence ?” “Is 
reason inseparably associated with Life as its aspect) 
or is it Life itself f” "la blind existence possible 
withoub reason ?“ “What is emotion 1“ "Is ib *n 

o^lftrart ? — Tpic II 1 

“a ua fla g wi*iPh untf wrcf 5330 i 

ifram fann hm 35 1^1 j” 

"atf* fifa y i r quaa dts usrffl f*r.«mr 1 “ ( x. v. ) 
“nrtft a* fn 3«ire iru f <m^o 

mih^s n*n5?i 3i*in» 

Tta’ 1 " ( k. b.u.) 

‘atoH as? fafiS 1’ 

“xnw* «w writ wa't 1— om TOi? 3 ifowm*f 
fWifr s % <pci3 urm»rfyffl8«— 3*a- 

ubuu nra tto^ nr*t*i sow wi« #f»wa 1* 

"iff tra toi 1 " 

"3 3 *iw y*pttHwfa 1 

n$a ytuc— w*i 1*q««3 wi 

xnrnsrsa tiro Orosre* «rgS -fatrarows* j" 

n^icpwiw*, *fat‘ 3 infra- 

H13 fi® 13 nfiwrt, ffafTT 

WTwm €®»t it itpinwv, i3*rf«i3 oifasrwrii ««i 





inseparable element of Life or is it associated 
with reason only ?" “Should reason or omotion 
or both be regarded as inherent in cxisbonco 
or arc they mere loter accretions j" “How this 
cosmos has boon worked out of Life ?* These are 
some of the fundamental problems of Life dealb 

qs mfnsw qa* ir* inmuhf 5 8 jrtnr: m'w 

tjolsf*^«iqsja »J5I qq as* nqqrira 

55 €51 *175 ^ 571 I” 

“'P3«3‘ mUTlw qfhfan I 

sotfstn' ofn: n” 

“nsTanfwaTOam: nr* a nsn: l” 

“^TOTftar: «7rai rain*i: nsnqifsqSix? qjn: i” 

( p. n. ) 

* «wfn* « f**naiq q*rn$«ta5‘ « t r ( ) 

nra nmn«jfh i 

W*3 9TH5 ftw 35T*T7< f 
‘‘sf m3* ‘iiorafl irai 955*5 i 
urt* g «t«far qforirai gmfamt n" 

"5575 tt t# uvwfa ?rB‘aw winmi i 

55i 5 w<«n' oti -51751 wqfn *tT?to »” 

“dtf*ro*5 595i*ft swfrwra $tV*i: i 

W^H5Ug50f*Tl 5519551 55I^fl^ li” ( K. V. ) 
Prana, the immortal element, appear* materially as mortal 
prana, and farther on asserts itself through all elements and 
organs of mortal life-activities, which arc therefore also 
called pranas. 
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with in the orthodox schools of Hindu philosophy. 
The old Yoga or Karmami'mdnsd school voted for one 
pure existence, strictly in conformity with the Vedic 
view of one principle of sat, but contrary to Vedic 
implication #, they did nob ooncoivo that existence 
personal as a whole. This existence had the karmic 
impulse of t he stir of life in itself, »nd developed 
into individual souls on one side, the potential ji'vas, 
and material cells ou the other side, the potential 
bhu'tas, merged at tho initial atsgo iu pure dkdsa, 
the one comprehensive material element, whiah could 
never then devolop reason, or emotion for the matter 
of that, aad was thus dark and blind, or blank tamos, 
as the Vedas would characterise ib, though swayed by 
the fundamental regulative karmic impulse. Later on, 
the souls developed as ji'vas, endowed gradually with 
fuller and fnller reason and amotion, and when 
brought up to a responsible stage as men, superimposed 
their quota of karmic impulse upon the fundamental 
karmic impulse of universal existence, and cosmic 
creation devclopod under the sway of fully developed 
karma, the essential stages of material development 
apparently determind by fundamental regulative 
force of existence, and the distribution of appropriate 



• The later phases of Vedic speculations eulraloatcd 
in the conception of One Sal in Divine Form who compre- 
hended every sphere of existence— «rfrUT TfVl — 
«rfa' aw fliafarrrorf.- Every Vtdie student of course 
knows how tho latest of the Vtdit conceptions of Vishnu 
really foreshadowed the all-comprchensive nature of the 
first Princilc tuadc so much of In theSa tzeata cult. 
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material form* among ji'vas determined by the karma 
of the responsible ji'vas. Karmic laws, so far as cosmic 
phases of existence were ooncerned, most always 
be looked for iu the essential laws of fundamental 
materal existence, whioh started in the pare fun- 
damental . sabda elements of pure dkdsa. Construed 
in the terms of a huge saicrifioo as the cosmos was, £ 
the fundamental rules of sacrifice gave by implication 
the laws of cosuiio creation, and of the regulative 
karma of responsible ji'vas, * Th oNydya- Vaiseshika 



* Vide the Purusha tukia In R. v. 

• In the background of sacrificial axioms and postulates, 
rules and principles, one will clearly discern the constructive 
idea of the cosmos, if only one will care to read between 
the lines. " Nothing is beyond Existenu ’ ( 

& sa; VWfti fl TO .), “ Action Harts in fundamental sound 
elements' (otWSl IWMlsmJ, "What prompts action 
is what sustain* “ {^sn«^l«Wfv4r. ) " What sustains is 
traceable to fundamental sound-elements * ( ’rR^j ^^*sjb- 
" There must be One to whom must all action 
belong " { ) * Individual acts for indivi- 
dual souls and all souls for acts * \ TO?Tf»t mwt ft* 

"JW, ), 'One seeks to attain what give* 

seli-satisfaction and all acts are dedicated to this end only 

( tftfir. j'W ‘0 wR(f® ) 

• Existence is sacrificed to action, ar.d in that sense, one 
fundamental sacrifice stands for fundamental regulative 
action ”( nf* “Fundamental 

sound-elements are primarily caught in the regulative act * 
( fafuJtlfiiaR ), " Everything comes out of sound- 

elements ' ( 3JVJ5 ), ’ Different soul-units of 

existence seek to achieve some definite ogaoised object, and 
then one cosmic act is called forth through one organised 
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thinker* practically followed the lines thus laid down 
with *omo modifications as bo details, while the 
Smdricu fundamentally built with these material*, 
though they mixed them with Vedantic oemenb to 
consolidate their system. 

The Sdmihyas declared for a fundamenbal’dnality 
of Life, rational souIb on one side, and one compre- 
hensive Prakriti or material Nature on tho other, 
and transferred the whole field of karmic work to 
the material aide, whioh itself developed internal 



elemental sound-activity * ("<ffoni&'M*i'.HJU| WH*?- 
tra;«Ul*Mdll ) " The sound-elements 

ever organise themselves conformably to the object In 
view * (ST*CI , TPI vraiviq X "Elements combine into 
a harmoniona whole under the guiding force of the same 
regulative design* ( afw«KXl3 ), 
* Different qualities of elements and different times account 
for different products even when the design is the same, * 
( JfWWTwft* TOW tPWHr.'OTg), 'Element* and things In 
their stir of organised action display qualities which are 
only modes of organised activity * ( “ *T H« T~ y flre gff- 
aj a w » TT f tw ry at '. ) " To organise is thus a quality of 
things and elements* ( WWTOT tJwsTff), 'Quslities u 
aspects of organised life-stir are for the fulfilment of 
some objects of soul-units * ( flwrwt V TTs ?W * [ ), * When 
elements and thing* organise for a creative act, something 
new must be looked for in the object of the organisation ” 
( aiftwnwiga n q ),* When transiormatlon takes place, the new 
quality that appears Is put in by *11 -comprehensive existence 
Involved in the main material cause " ( TOWWJ 
nftt T q'r ft r . ). ' This main came alwayi moves 

sdong with accessories * ( TpfT*wnr*r7'T*T ), “ There can be 
no life-motion without sn object * ( ) 
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individualities on the one hand, all in small and big 
worlds of their own, and gross external cosmic materia- 
lity on cho other, though they avowed that somehow 
or other individualities were assigned to corresponding 
souls of pure reason. Material intellectuality was a 
phase of reflex individuality, and emotionality a phase 
of intellectuality itself ou tho view, both thus merged 
in existence, while pure consciousness or rationality 
stood on a different plane. The Sdmkhya Yogas 
praotioally endorsed this view. There was thus no 
room in the system for one comprehensive form of 
Divine Life, save what was implied in the cosmic 
individuality of Prakriti, though perishable indivi- 
dualities of gods high and lew were recognised. 

Nydya Vaiseshika and ( Sdmkhya ) Yoga, as a 
matter of nominal departure from their originals, only 
placed a particular Soul in charge of the Karmic 
Law. Then came the Veddr.tiits who established 
One comprehensive unit of reason, which stood for 
intellectuality, emotionality, and existence, all, but 
explained away at the same breath all phases of 
cosmio and individual existence, reason and ertiotion, 
as mere deceptive developments of fundamental 

The specimens given above will »hew that the < Karma ) 
Yoga System, though apparently concerned only with 
rituals and ritualistic laws, does provide with all the elements 
of a . complete subtle metaphysical system. Of course the 
metaphysical interpretations of the text* are no: generally the 
ritualistic Interpretations which have engaged the attention 
of commentators from early times, but that does not take 
away from the possibility of metaphysical interpretations 
and eveo their necessity. They are intended to be implied. 
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reason. They conceived of Life which was nowhere 
to live, nothing to know, and nothing to feel. Per- 
sonality was out of the question with regard to snoh 
One. At last came the who as the name 

indicates, restored the personal form of real existence 1 
endowed with all the elements of life, only in refined 
conditions, not in crudo states, as tho J'edio texts 
would lead the unguarded mind to infer. One Life 
is everywhere, individually the jxvaa, universally 
One groat jiv'a, transcendental ly One Pure Life, 
with pure units otjiva life, as parts and parcels of 
Self. Conceive Him any way you like, construe Hia 
Life just a3 you please. Realism, dualism, theism, 
idealism, pantheism will all fit in alike in this concep- 
tion. His will, His lili, manifests itself on the one 
bund in an imperishable realm of pure lifts of infinite 
dimensions, and 'on the other in iefiaite series of 
cosmio creations. *That will manifests alternatives and 
creates alternatives, and- choosea from among them. 
He is always through ‘to be' or 'not to be’, both in a 
mortal and an immortal sense, as a matter of l\ld. He 
amnseB Himself with this ganio of self-concealment. 
This is His Mdyd and this is His Prakrili. A ftva 
may freely ohooee to participate in this mdyd li la, 
but thon ho will have to go through the fall course of 
the garno of self-conoealment and self-deception. 
The oareer of self-deception has its own impulses 
under tho sway of perverted life or distorted life. 

t am* rowm*. i" ( B ) 

'iMWinfro fk*r asm ii 

srowrBirft'iurar* vftit fiurir* i* < b 10 ) 
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It ia quilo open to a unit of fully developed respon- 
sible rationality to see through the game and merge 
perishable life in imperishable life. « 

The principle of Eterunl Life, as it wills to be 
or wills to do, necessarily assorts itself in a phase of 
nfttivo life, Puro Sattwa thus in its first phase of 
manifestation qualifies itself as a rdjasa power, — a 
dynamic foroe that leads to lifo’s motion on a mate- 
rial plain. Suoh was Aryan life in the Vedic age 
of active faith in and self-assertive reliance upon 
the higher ‘powers that be,’ ultimately conceived as 
different phases of the Great Eternal Power of Life. 
The Vedic Aryan ever engaged in his material pur- 
suits worshipped at the altar of a moving and guiding 
power. Contemplative inactivity was uo concern 
of his. Life was to be lived and not to be sacrificed 
at the altar of no-life,— that was the underlying 
principle that guided the Vedic society. Life’s sat 
or aotive phase was now in Che ascendant. 

The phase of assertion was in oourse of time 
displaced by the phase of negation, as it was bound 
to be. Life to live must pass through a phase of uo- 
life to reach fuller life. A change oan not bg brought 
about except through death in some shape or another. 
Life’s outlook of tho Vedic aooiety, so long confined 
to the material plane, must therefore, to spiritualise 
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itself, faco the possibility of a wrong or false life in 
purely material or worldly activities. The ration- 
alistic period in tho history of Aryan life exhibited 
such a phase of the working of the Eternal Principle 
of Life. Life in self-contemplation withdraws itself 
from outer activities, and thus in a sense annihilates 
itself so far as the world of action is concorned. In 
such a condition of things, no-life reigns supreme. 
Life’s aims and ideals are turned within Tho external 
is reduced to a cyphor, a non-entity, an evorchang- 
ing plane where Doath holds its sway. Pursuits of 
tho world serve no really useful purpose of life ; 
thoy hinder the evolution of true life ; they are 
mattors of wrong life or no life. Regulate them, 
organise them, only to clear them out of the path 
of life. This was the idea that dominated the mind 
of the rationalistic Hindu. The chit or contemplative 
principle of life worked itself now to the destruc- 
tion of outer life and active life. It brought out 
the Idmcisa or disruptive phase of man's worldly life, 
the life that concerns society at large. Man must 
try to think of himself, think within himself, to the 
exclusion of hia outer relationship with the external 
world. Ho might aot, so long and so far, as he 
could not help aoting, bub ho must try always to 
look within for the realisation of his true life. Such 
waa the change oflecled in life’s ideal in the course 
of the progress of Aryan life from the first to the 
second stage of cultural evolution,— a movement from 
assertive to negative life. The massive mind of the 
rationalistic Hindu Hociety, in its pursuit of the ideal 
of self- retirement, thus subjected the national outlook 
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to the dominating inflaonoo of no-life or death, 
expressed in material inactivity or material stnpor. 

Buo life can not die. It can not Bleep an eternal 
sleep. Death is ever followed by a renewal of life, 
a rofresbed life. The national life of the Hindu, 
which* iu his case has been essentially religious all 
through the ages, accordingly awoke in coarse of 
time from its state of philosophic stupor. A fresh, 
a joyous, philosophic and religions ideal presented 
itself before the newborn national consciousness. 
The principle of sa ttiva asserted itself in the form of 
reborn religious life. The phase of ttoanda or joy 
dominated thiB newborn life. 

It was rejuvenatiou all round. The ideal was 
man’s inalienable birth-right to participate in over 
fresh, ever youthful, ever joyous, all loving, all com- 
prehensive Universal Life, that enjoys lifo, loves 
life, in perpetual life activities, without fear of 
death or decay. Life’s joyous attraction towards 
suoh Life, lose for such Life, eagerness to take 
conscious part in the joys and glories of such Life, 
were the natural outcome of the national compre- 
hension of the blessed ideal. The ideal ofda« or 
dominant oxistcuce and active life in tho higher 
sphere had placed Vcdio society on the active basis 
of life; the ideal of chit or self-reflective existence 
in tho Source of permanent life had made the 
rationalistic society inactive and contemplative in 
its leading phase, but the ideal of pri'ti, love and 
joy, love for every unit of life and joy over the 
conscious enjoyment of that lovo, bo comprehensively 
expressed in the great embodiment of all life 
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hold up a prospect of eternal joy to human life. 
The Divine principle of satlw a when it thus operated 
upon national life disolosed on one side the view of 
eternal happinoss, eternal joy, eternal love, eternal 
life, and universal happiness, nnivor3a! joy, universal 
love, universal life, while on the other that of the legiti- 
mate and natural rights of man to participate in that 
life by joyous love of life all round. Karma, jndna and 
bhakti or more correctly sradhd, bkavand and prtii 
thus naturally dominated the successive stages of 
Hindu national religious evolution. The Sat, Chit 
A'nanda aspects of Eternal Life expressed them- 
selves in succession under the guiding principle of 
rajas, lamas, uud sattua, life, no-life and rejuvented 
lifo Projeoted on the ohart of tiroo. the co-extonsive 
phases of Embodied Eternity wero bound to appear 
in this natural order, one after the other. 

To a casual reader of Hindu philosophical 
literature, the foregoing analysis of the Hindu reli- 
gious evolution may prove somewhat of a puzzle. 
How can, it may fairly be asked, be the sal or pure 
aspect of tho Divinity brought andor the operation 
of tho rdjasa principle, the principle of impurity f 
How oan again the chit or enlightened aspect 
under that of the tdmasa principle, the principle of 
annihilation and darkness ? Last of all, how can the 
dnanda or love and joy aspect under that of the 
principle of saUwa or unalloyed life f Would ib 
not be more natural, more reasonable, to plaoe sat 
under the oare of sattwa, chit uuder the oare of 
rajas, and dnanda under the care of lamas ? A 
carefal student of Hindu religious literature will 
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End no difficulty in solving these apparent 
difficulties. 

The oroative force represented by rajas is essen- 
tially the foroe that leads to the organisation of 
mixed life of the cosmos. Lite though of pristine unity 
aud purity diversifies itsolf, in unholy combinations 
and allianoes, when it enters upon its cosmio career, 
in all its stages and phases. It iB Brahman the 
Creator, the embodiment of the aotive rajas prinoi* 
pie. who elaborates life on a vast scale in cho ahapo 
of the cosmos, by various groupings of its produota 
and byproducts. Pure existence under the operation 
of the torce of unalloyed life can not achieve this. 

Reason must reflect upon the unsubstantially 
of the oosmoi, look upon it as an organised nonentity 
and no-life, to realise itself as an aspect of Divine 
Life. It is thus the destructive foroe, represented 
by lamas, whioh is needed to work upon chit or 
roaeon to mako it realise cosmio emptiness. My- 
fihologioally it is Samknra or Rudra, the Maha'yogin 
who holds the key to Divine knowledge on the one 
hand and on the other embodies the disruptive force 
or tamos, and is inseparably associated with the 
embodiment of the principle of no-life or Mahdmdyd. 
He alone is competent for true, knowledge who oan 
destroy the oosinoa 

Life’s representative emotional principle, the 
sentiment of love of life which is the highest 
joy of life, can realise itself only when it associates 
with life, and nothing but life, lives, mores, and 
has its being, in unalloyed life. Mythologioally it 
is Vishnu, the Rasardja, who reigns in -love and 
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joy in His eternal home of pare life, end holds in 
His hands the threads of cosraio existence amidst all 
the vicissitudes of cosmic life through all eternity. 

Hindu religious movement naturally passed 
through the Brahuiio, the Sanbaric, and the Yaish- 
navic phases in the natural order of succession 
under the law of life, no-life, and fuller life. 

Suooessive aa the phases were in their dominant 
features, eaoh of them exhibited, as it wsb bound 
to do. the characteristics of the other two in subordi- 
nation to iteelf. No phase of life can be wholly 
separated from the other phases; for life is an 
indivisible unity in whatever fashion it moulds 
and reveals iteelf. Accordingly the Vedic age of 
Hindu religions life dominated by the elements of 
self-preservation, self-defence, self-assertion, and 
self-aggrandisement, and all characteristics of the first 
stago of life's struggles for existence, did nob fail to 
diaolose simultaneously, though subordinabely, a 
hankering after the knowledge of the superior 
powers or Power that helped the Vedic Aryans in 
their life’s struggles, and a distinob and markod 
attachment towards the God or Gods that stood by 
them in their dangers and difficulties. 

Tbo rationalistic age, when the Aryans hsd 
settled down after long struggles in peace and 
comforts, and had had enough of the endeavours to 
adjust their external conditions of life, made them 
mainly turn their vital energy in the direction of 
exploring, the domain of Reason working out the 
problems of inner life. At the same time, however, 
evon m this mood of self-abstrafltion wherein nothing 
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bub a great Soul vitally concerned human life, the 
representative thinkors of the age scrupulously laid 
down the duties of external life strictly in oonformity 
with the new conceptions of true life and false life, 
that life might live in a way which would make it 
possible for it to successfully withdraw to its true- 
self in the end. Nor did they abate their love for 
Him who was the Soul of souls and in whom they 
sought their ultimate solaco of life iu eternal puro 
joy, purged as it Was of elements of mortal souse- 
pleasure. They would cling to Him iu everlasting 
joy and love in a statu of complete self-effacement 
The third age, the age of glorious love, when 
Divinity emerged as a Vital and tremendous Reality, 
tho all-comprehensive Lite, surrounded by real 
UDita of life evolved ont of Himself, settled in His 
eternal home of life built op by elements suppliud 
by Himself, saw human mind irrosistibly induced to 
aspire to participating in that Exalted Life, in 
undying, living, love and joy. Knowledge of Him 
would not have to be sought for separately when 
such glorious participation was realised, bub would 
flash inevitably as a minor affair across the mental 
vision of the lover of Him, only to enable the 
worshipper to learn to love Him more and cling to 
Him more passionately than ever. Knowledge, to 
tho philosophers of higher love, was a necessity 
realised in tho vory proocss of love-culture, Tho 
duties of life ordained under this love-impulse wore 
expressed in the simple dictum ‘act ever in such 
a way as to show your love for Him and for every- 
thing that is His’. Even no-life revealed itself 
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to be a phase of real life not divorced from His 
jurisdiction of Univeml life and Universal reality. 
Every unit of essential life iu this domain of no-life 
was therefore part of HU life, and man must live 
and act to shew his love for such a life. 

We may now pause to consider how the great 
problems of life stood when the first cycle of Hindu 
Religious evolution was completed with the promul- 
gation of the doctrine of bhakti or all-round 
participation in the great embodiment of all 
life. 

One of the fundamental problems of religioos 
philosophy concerns itself with the question— ‘ Is 
lifo worth living | ’ So far as orthodox Hindu 
religious philosophy is concerned, this question 
however hardly arises at all. Life is to be lived 
through all eternity, for life can not die. All shades 
of orthodox opinion are agreed on that point. It 
may have its oyclea of births and rebirths, till it is 
freed from the grasp of no-life, but it will persist in 
its own entity, its mortal coils will vary in shapes, 
but it will know no change in itself. No good 
therefore raising the question, whether it is worth 
living at all, when live it one musb. Evon to 
Cha rva ka, who recognises no life . beyond the 
living body, the question is meaningless. If life 
most end with the dissolution of the body, one can 
not but think of making the most of it, ao long as 
it lasts. Sorrow and misory, when they are 
inevitable, must be faced with choerfulnoas. There 
can be no thought of pubting an end to life, for 
nothing is to be gained thero-by beyond life. On 
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all bunds therefor© the opinion is emphatic that 
life must be lived. 

Orthodox opinion however makes a distinction 
botween fettered life and liberated life,— life aubjooted 
to the Karmic Law of births and rebirths, and life 
released from the operation of this Law. That man 
should ever aspire to ultimate liberation is of oourae 
at once conceded by all. Therein you realise your 
highest life, best life, and fullest life. When such 
is the ultimate goal of life, can not then the question 
be fairly asked, — is karmic life, the life in bondage, 
at all worth living ? On this view, the question may 
seem plausible, but is still inadmissible iu the form 
it is pub. You can not get out of the meshes of 
Karmic life if you apparently cease to live. Death 
brings you no relief, but only shifts the sphere of 
your action The question is therefore not whether 
bhere is any use in living Karmic life, but is rather 
how to put to the best use a particular span of 
Karmic life, so that one may finally find his Karmio 
fetters dropping off of themselves. Man must 
always choose the right path of life, so that, in the 
end, life can recover itself and realise itself in its, 
full glory. Karmic life is to be lived a3 a matter of 
necessity, so- long as your Karma does not oea.se to 
be Karma, is not released from tho charm3 of no-lifo, 
and ia nob exalted to the sphere of all-life. Life must 
learn to live for lifo and nothing but life, and thon 
Karmic life will cease to bo Karmic life with its 
terrors of death, — of births and rebirths. Karmio 
or not, it must however be lived. 

The admitted unsubstantially of tho jurisdiction 
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of Maya or no-life in the cosmic field may tempt 
one to think of the insignificance and unwortbiness 
of Karmic life, but on closer examination, this 
apparent unreality of the cosmos is found to be 
an inevitable aspect of reality itsolf, for no-life is 
an important phase of life, and ia Dot essentially 
divorcod from life, Karmio life in the coBmos 
thorofore is real in its apparent unreality, and is 
required to bo lived nobly in conformity with the ideal 
of underlying reality of true iife. /ou can make it 
worthy if you choose, you can make it unworthy if 
you choose. There is no question of its fundamen- 
tal unworthinew; 

The charge is generally bat erroneously levelled 
against Hindu religious philosophy, that it has no 
room for an optimistic view of life but ia tainted 
with pessimism through nod through. True, the 
Karmic law does not recognise that everything that 
happens happens for the good of man. It does not at 
tho same time admit that man's lot is essentially and 
eternally miserable Nothing happens in the world 
which the world does nob deserve The karma of 
man accounts for the happeniuga of life, good or bad. 
A calamity or a visitation which affects a particular 
set of men is richly deserved by them as punishment 
for their karma. The time it takes place ia tho one 
wheD the karma of each individual of the community 
is ripe for such fruition. Similarly a benevolent 
act of nature, Ray a good harvosb or a timely shower, 
is a karmic reward. Serve universal life and uni • 
veraal life will serve you ; harm universal life and 
universal life will harm you. That is the golden 
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rule that regulatos events in nature. Ib follows 
tlierofore that the woals and woes of life. are essentially 
in your gift. You can hope for the boat, if you 
act to the beat interests of universal life ; you must 
expect the worst, if you worst serve tho interests of 
universal life. A bright outlook or a gloomy outlook 
entirely depends upon your ohoice of the mode of 
life. Life is miserable if you make it so by your 
karma ; it is happy when your karma makes it so. 

The so-called miseries of no-life again entirely 
disappear when it is submerged in an all-pervading 
reality of Lifo. True knowledge divests ib of its 
terrors. No-lifo is truly miserable, but when it 
ceaseB to be so, with the birth of its true conception 
as an inseparable aspect of True Life, it ceases to 
trouble. Shall we then be right in saying that the 
Hindu philosophic view of life is essentially pessi- 
mistic f Obviously not. On the other hand, there 
is hotter justification for the opinion, that if anything, 
the Hindu view of life is essentially optimistic. 
Life essentially lives in all its phases, through all 
vioisaitudes and changes, through all eternity. Joy 
or dnetnda is as much au essential ingredieDt of life 
as existeooe and consciousness, sat and chit. To 
live, ib over lives therefore in joy. Through all its 
apparent miseries there is an undercurrent of the 
feeling uf joy in its possession of immortal existence, 
which no blows of mis-fortuno can ever pull down. 
Hob only that. It ever strives as an embodiment of 
the principle of activity to realise iteelf, to live a fuller 
life, no. matter whether ib chooses rightly or wrongly, 
and moves 8Dd inevitably t'eels happy in this 
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movement of sel£ for life in action is life in joy. The 
pangs of work are only superficial. They are the 
outward perishable features of underlying joy asso- 
ciated with the love of the work. No phase of life 
indeed is divorced from love of life and joy of life. All 
other feelings feed that one predominant sentiment. 
Can suoh a view of life be called pessimistic at all ? 

If man moat live, will he or nill he, is it permis- 
sible for him to freely choose his course of action ? 
Is ho not a plaything ofoireqmstnnces and his liberty 
of choioe a mero myth j Can he in any way 
rise superior to the conditions of life? Do not 
conditions oompel him bo aofc and set in a particular 
way ? This Dature of questions crops up almost at 
every turn of lifo. How should I act ? How should 
I proceed ? Have I again tho right to pat such 
questions to ray-self ? To put the whole thing in a 
uutshell. — is my life free or no! ? 

It is one of the elementary principles of orthodox 
philosophy that freedom is the birth-right of life. 
Life left to itself is essentially free. Brought under 
the spell of no-life, it apparently loses its freedom, 
which it completely recovers as soon an it realises 
itself. It is in bondage, so long as it is chained by 
the fetters of Ma'ya' In other words it is the 
Karmic life whioh can not get rid of the limitations 
of karma. When Karma ceases to be karma , — when 
life lives fully in conformity with the inspiration of 
itself, its freedom is restored. It then returns from 
the baddha to the mukta state. 

Let us put the matter more olearly, Man born 
under tho jurisdiction of the Karmic Law has his 
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whole iuoor und outer life, nay even the external 
conditions in which he is placed, all deter mind by 
hia Karma. Hie cosmic likes and dislikes are shaped 
by what he has done not only in this life, bat in 
all phases of hia pre existence. His body, the 
vehicle of hia external actividvea, is what it ought to 
be, to give full play to his inner tendencies, brought 
about by his Karma. His field of action, in all 
its varying phases, is delermind according to his 
Karma ; he moves where he deserves to move. 
These limitations are limitations of Karmic life 
The whole range of man’s Karmio life is an attempt 
to adapt his essential freedom to this sort of Karmio 
limitations. His freedom ever Books to assert 
itself, makes him think himself free, when in faot 
he is deluded by No-life. He acta apparently uudor 
a rigid necessity, cau not movo a step beyond hie 
Karmic restrictions, but fondly indulges iu the belief 
that he note as ho freely likes to act Alas I even 
the ‘likes’ are not his free ‘likes’, nob to speak of the 
external conditions of their fulfilment. His absolute 
freedom iB more an illusion, as everything that 
pertains to No-life. Still however the feeling is a 
reality, for ib proceeds from the underlying feeling of 
free life in the movements of no-life. 

How are schemes of virtues and vices, merits 
and demerits, possible in worldly life, when man has 
no freedom of his own under karmio limitations f 
Such a question naturally arises at onoe as soon as 
Karmio necessity is philosophically conceded. The 
problem is nob difficult to solve. Karmic necessity 
implies of course restricted freedom, — freedom of 
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choico among alternatives fixed by Karmic conditions. 
Man is not therefore absolutely denied free choice — 
only ho has no control over the conditions of his free 
choioo. Hie intrinsically free life asserts itself under 
pre-deberminod restriotious. And the Hand that 
puts the restrictions upon the free agent only 
exercises the bene v'olonb control of Eternal Reason. 
Man is called upon to exercise his choice in a field 
where conditions of fuller life and bettor life and 
higher life are not wanting under the providence of 
Divine oafe, the ever watchful goodwill of the 
Embodiment of absolube reason and absolute freedom. 
If man’s ohoice does not lead to fuller life, ib in hia 
own fault, for-he has chosen wrongly when the right 
thing was there to he ohosen. His Karmio destiny 
may have shaped his alternatives bub the alternatives 
must not be held as all hopeless for the prospect of 
bettor life. It is here, in the choice of a wrong alter- 
native, that the question of a man’s guilt comes in. 
Hie error of judgment is hie guilt- His culpability 
amounts to that and nothing else in Karmic life. He 
is 'morally' virtuous when he chooses to act under 
conditions that lead to fuller development of his 
social life. — when he acts in oonformity with the 
best interests of the massive life of the people 
among whom he livoe and moves. He is vioions when 
he offends against the best interests of aoioal lifo , at 
large. He earns merit by an act when he chooses to 
act under conditions of life that lead to the growth 
of life at large, to the welfare of the whole sphere 
of life. He sins against the mightly embodiment 
of all life wheb his ohoice of the mode of life injures 
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the beat iuterosts of Universal life. His moral and 
religious obligations are restricted by Conditions, hut 
they aro still thore. His voice of true life within 
takes intuitive cognisance of conditions of true life 
without, for tho iuuor reason of an individual is essenti- 
ally associated with Universal Reason, and can 
not but inwardly note the dispensations of that 
Higher Reason. To pay no heed to such voice is 
to commit a guilty act. 

The sufferings of men iu all the worldly phase* 
aro eutiroly duo to the lapses of individuals. The accu- 
mulated Karina of a particular man, as well as of a 
particular community, always accounts for individual 
and general miseries and calamities. When a visitation 
overtakes a people, it is positively certain that the 
Karma of each individual of the group i* then ripe for 
the imlliction of such a dire penalty. Universal life 
to fulfil its mission of the evolution of better life 
thns gives a rnda awakening to the group of indivi- 
dual lives all of whom have grievously erred, not 
necessarily in the present life. It is only a sequel of 
the process of the readjustment of the higher life 
and the lower lives under the dispensation of All-life. 

The path of fuller life is the path of happiness. 
Man to attain supreme happiness must Btrive to 
reach the goal of the fullest and the freest life. As 
ho is intrinsically so, he has only to realise himself 
to reach his goal. The process of hia self-realisation 
is tho process of hu life-evolution. How then oan 
ho realise himself ? To answer this is to chalk out 
the whole scheme of correct life. 

The Sa'twata cult in which orthodox philosophy 
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culminated answered the question with its doctrine 
of all-life, To live in a way, whatever may bo the 
conditions of life, so aa to serve the best interests 
ot life in all its phases and all ita stages is the only 
way to load a genuine oourse of life. All acta, oil 
thoughts, all feelings, rau3t be subservient to this one 
end. All-comprehensive love of life must be the ruling 
passion of a man’s life. That* sums up* all his hopes 
and aspirations, his mode of living, his goal of life. 
He is bo live in love for everything that lives, and 
essentially there is nothing that does nob live. 
Ultimately he is to realise himself in fullest love of 
and in glorious partnership with Him who alone 
lives and stands for Universal love, — for life ia love 
and love is life. Thoro is life all around, thore is 
love all around. To respond to this life, to love is the 
only way to livo. The Universal Life love.s you and 
lives for you, and you are to reciprocate the love, He 
loves you and lives for you, and you are to show by 
your thoughts deeds and feelings that you really love, 
and livo in love of, True Life. Nob to do this is to 
court No-life and Death. Cosmic life and heavenly life 
are all alike to the man who knows how to live in love 
of all life in fullest reciprocity. To him No-life has no 
illusions. He grasps life and love everywhere. He 
is free wherever he moves ; and he moves wherever 
he likes. His Karma is no Karma. In God ho realises 
his life, be he some plant, animal, man, god, or HU 
close comrade in the highest heaven. 

Such a religious ideal of Universal life and Uni- 
versal love naturally gave an impetus to and shaped 
national life’s activities in conformity with the 
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great doctrine. The religious literature of the 
Hindus which appeared after the enunciation of this 
creed was for a long time to come full of details as 
bo the modes of life to be lived by man to gain 
ultimate self-realisation in all-life. The Pura nas and 
the Tantras which explained this view of true life 
were themselvee enlarged and multiplied to work 
out the fullest and minutest details of human acti- 
vities appropriate to life’s changed angle of vision. 
The birth of a new religious life was followed by all- 
round vigorous expression of that life. A state of 
active life wus tho sequel of a new birth. 

The period of active religious life, based upon 
bhaklivdda, was in its turn succeeded by a period of 
contemplative inactivity or no-life, when national 
religious life was called upon to look more closely 
within, to tho exclusion of the external world, 
whereof the aspect of No-life was revised and painted 
the darkest by the subtlest contemplative geni- 
ous of Sankara oha'rya and his disciples and followers. 
Bhakti was merged in jndna under the pressure' of 
the Ma yio view of the Karmic machine. 

For a time — a considerable time — the Sa'nkaric 
viow held the field, but a philosophic reaction 
began to aet in at tho end. The Sri' Rudra, 
Brahma and Sanaka schools of the Bhakti Cult 
sought to rescue all-life from the clotches of 
no life. The spells of Maya' were soon dispelled. 
Jna'na itself was proved to be full comprehension 
of every unit of life in the all-comprehensive life. 
Rational love of Him, the embodiment of Reason 
and Love, emerged as the religious ideal for 
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humanity to follow. The ideal ol active devotional 
life, obscured for a time by the rational conception of 
no-life in the Cosmos, wss born anew in Reason 
and Love, in Full-life and All-life. 

The Mediaeval period of Hindu religious 
history thus exhibited the three epochs of life, no- 
life, and renewed life, all basod upon tho groat 
Bhakti-oult. The Modern period displayed similar 
stages with regard to Rational Bhakii when ulti- 
mately it closed under the auspices of Gaura agism 
with the enunciation of glorious Emotional Bhakii 
or Prana. A detailed examination of these phases 
and stages must now stand over for future treatment. 




TIME-SCHEME. 



It is customary to trace every phase of Hindu 
Culture to the Vedic period, and it ia perfectly reaso- 
nable to do ao, tor Hindu culture is easeutially Vedic 
Culture. The cultural history of tho Aryans of 
Hindustan must start with the Vedio era Bub 
what is the age of the Vedas ? “The Srulis, tho 
Sabdat, the Vedas, stand lor fundamental sounds, 
fundamental language, fundamental Mantras, out of 
which has evolved the world of thought aud oxis- 
tenco"— bo affirm the orthodox Vedic philosophers. 
"Id thoir original character the Sabdas are co-eternal 
with pormanent existence embodied in the World- 
God" If the Vedas as we have them thoroughly 
answer to thin characterisation, then the question 
of the determination of tho Vedic era can not ariso 
at all. But whatever may bo said of tho theore- 
tically elemental sounds as the permanent and eternal 
Mantras areolaimod to bo, the Mantras are mutilated 
distorted and fragmentary as available ia this world 
of imperfoctions of ours (Vide D. A), for pure know- 
ledge and pare existence can never materialise in a 
world hold in the tightest grip of perpetual change 
and perpetual death, and hence the Mantras aro 
admitted as utterances, of course inspired, of 
ancient seers who had accoss to the ' Eternal 
Vedas when they raisod their life and reason 
to the plane of Universal Life and Reason in 
course of spiritual self-elevation as implied in 
tapasyd, yoga, or samddhi. Ail Vedic ilantras 
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though they theoretically converged into Universal 
Lawa or Rales of Karmio Life, called 7uttw, neces- 
sarily got mixed up with mundane affairs, uttered a* 
they were in contact with and through the channels 
of worldly life. Here is then a loop-hole for hiotory. 
Tho age of the utterances is the age of the Vedas. 
History is concerned with nothing more. 

Unfortunately we have no adequate historic data 
for Bring the age of even these Vedio seers or Riihis. 
One historic fact however has been universally 
admitted and accepted from time immemorial in 
oouneotion with those Vedas. All ancient chronicles 
agree that at the end of the Third Cycle, just on tho 
eve of tho Kali Era, there rose one Krishna 
Dwaip'iyana Vydsa, who with the masterly aid of his 
distinguished pupils compiled the Vedas and divided 
them into four dfforent Samhitds or compilations 
in conformity with the dfforent general features of 
the Mantras. This is the general orthodox view, 
and it is not necessary here to examine the western 
theory that Vydsa was responsible for three compila- 
tions and not four. 'Ve are concerned here only with 
the ago of this Vydsa, and we have it unanimously 
and authoritatively fixed toward* the end of the 
Third Cycle This gives us an era about 3000 B. C. 
The Mantra texts must have been in currency from 
a time even long before that period The mundane 
affairs,— events, thoughts, and beliefs —with which 
the utteranoe3 of tho texts had avowedly got mixed up 
must of neoeaaity ba referred to still earlier sgea. 
All this can be broadly said with regard to the Dimes 
of the Vedas. Though the definite age of Krishna 
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Duxiipdyana Vydsa, or Veda- Vydsa is thus the 
anchor sheet of pre historic Hindu history, it has 
been at the same time a source of immense confusion 
to historians of Hindu Culture of Post- Vedtc periods. 
This has been dae to the association of the name of 
Vya sa with almost every phase of the growth of the 
essentially vedic Hindu Culture. Whenovor a new 
system of thought arose in Hindustan, it was not 
only sought to to be based upon somo teachings of 
the Vedas, but the name of Vydsa was generally 
sought to bo connected with that department of 
thought some way or other, while tho names of the 
Vedic seers themselves were utilised for similar 
purposes wherever necessary and possible. This 
was specially the case after the Buddhistic on- 
slaught ou Vadioism. Vydsa theu figured as a writer 
of a Philosophical commentary ( Yogabhdthya ), an 
author of a Philosophical system ( Brahma Sutra ) 
an aubhor of a Smriti system ( Vydsa Smriti), a 
writer on polity ( Vide if. ), a writer on Astrology, 
( Vide Bhattotpala’s commentary on Vrihsjja'taka ) 
He waB again claimed as the fcuthor of all the 
Purdnas, and to crown all, tho author of the whole 
of the greatest Epic Makdbhdrata, When not the 
original author, he was often traditionally claimed 
as conneoted some way or othor with the anthers of 
the other systems, who themselves in most oases 
bore the sacred uarnes of or claimod somo affinities 
with the old Vedic seers. To seek therefore to fix a 
historio age from some alleged connection of the name 
of Vya sa, or of a Vedic seer, is bo court disaster. 
We must loave Veda Vydsa at about 3100 B. C. 
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nnd allow other vydsas to take care of thomseivea. 
The religious system of the Mantras daces from 
a period earlier than 3100 B. C.,- that is the only 
historic ooncloBion from the traditional age of Vydsa. 

That the religious system implied io the Mantras 
was subjected to a vigorous attack even at a very 
early period, before the rise of the Supplementary 
Vedie systems, will appear from the fact that this 
attack was primarily directed against ’tho doctrine 
of unprofitable expenditure of food and of fooliah 
charities as implied in tho Vedas, and nob against 
the philosophical doctrine of permanent existence 
and permanent sonls as explained by the Supplemen- 
tary Vedio systems. Later heretio schools indeed 
grappled with the philosophic problems raised in the 
Supplementary Vtdas, but the earlier creed of 
the Pdshandins was simply point-blank straight 
opposition to the Verlic rites and coremooies. Thab 
the Vedio. creed and the Pakhandi creed direstly 
opposed each other was indeed accepted as an estab- 
lished fact. ( Vide — B. 

“qrefcjm Ssunrt: & i" a|ao 

“aoi qiun ouron wsfrgrt »” ) 

The advont of the Kali era undoubtedly saw 
the rise of this Pdshanda creed, and ib is not impro- 
bable thnt the new epoch was itself given the nsrao 
Kali to signalise the first stage of disagreement and 
quarrel among the Aryans of India. 

That tho heretic attack was almost immediately 
followed by the promulgation of the Brdhmana, 
A'ranyaka aud Upanishad ayBteins is to be inferred 
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from the fact that they are pre-eminently known 
as Veddntas or supplements to the Vedas 
proper otherwise known as Mantras. It ie also 
evidenb that this Supplementary Vedio literature 
kept abreast of the times for a long subsequent 
period by progressive emendations of the earlier 
works on the one hand and thu additions of newer 
and newer works on the other. Earlier philosophical 
views and later philosophical views gob thus mixed 
up io this literature. The early rigid enunciation 
of the orthodox doobrine that the Srutis alone 
were the repository of truths was certainly respon- 
sible for this state of things. Every orthodox 
system that rose in ancient Hindustan invariably 
sought, as we have observed, to traoe the germ of 
the system to Srutis, and interpretations of old 
Srutis were then not only twisted and strained, but 
even Srutis were manufactured or reconstructed, as 
necessities arose, for the convenient theory jvaa always 
there, that Srutis wore immeasurable and incon- 
ceivable in their extensiveness ( achintya and 
apramtya, as Jfanu pnt it ), and there were always 
lost Srutis bo be discovered, fragmentary Srutis 
to be reconstructed, and disorganised Srutis to be 
reorganised. ( Vide — D. A.. ). Philosophy of ritualism 
nob only sanctioned but positively enjoined the 
manfaoture af Srutis in case of the discovery of an ac- 
cepted truth or an established custom (of. *t*nWTOTll). 
The earliest Vedio Mi'mdnsi as adopted in the Supple- 
mentary Vedas apparently built its dootrine of Soul, 
Nature, and God, upon the Vedia prinoiple of One 
Existonoe ( Q* *T5»T ), whioh was 
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therefore simultaneously Pluralism, Realism, Theiam 
and Immanent and Transcendental Monism. Karma, 
as tha regulative principle of existence, linked the 
three. This naturally gave an opportunity to the 
heretics to declare for an out atad out materialistic 
system, for after all material existence alone counted 
as the foundation of everything. This explains the 
efforts of the materialists to demolish the triple on* 
titiee. The Karmayoya or Yoga system, as Vedio 
Mx'ma'ma now styled itself, now appeared on the 
scene, and argued the possibility of material ( ) 

and nonmaterial typee and units of existence 

organised in one whole under the regulativo impuiae 
of karma, as inherent in pure existence. The 
Sdmkhyas naturally seized this opportunity to 
preaoh the doctrine of rationality and materiality, 
for nou-matorjal units of existence of the Yoga* were 
implioitly rational souls, and material existence alone 
wu coDoerned with exiatenco as generally under- 
stood. These Yoga and Samkhy a systems unques- 
tionably dominated philosophic thought iD ancient 
India for a long long time, for alt orthodox philoso- 
phical systems were sought to he grouped under 
these two, and orthodox Sanskrit literature knew 
of no other. (Vide K, G, B, M, etc). When 
Non-Vedic Jainism and Buddhism roso in the fi th 
century B. >C. they had only to fight the Vedicism of 
the orthodox philosophical systems, for Sdmkhya and 
Yoga had already done away with the theory of God, 
and left the Vedio religion in a crippled and maimed 
oonditiou. The Jainaa, a? their literature shews, 
were oontanted when they demonstrated the 
inadmissibility of Vedio rites in a scheme of true 
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religion, but the Buddhists made short work of the 
whole system of orthodoxy, philosophic and roligious, 
by their doctrine of no soul, no substantiality. This 
happened, as said before, in tbo sixth century B C., 
as the age of Ma havi'ra aod Buddha is historically 
known. Thai the tenets of Juinism began to bo pre- 
ached at an earlier period is claimed by tbo Jainas 
themselves, for they recognise earlier Tirlhankarat or 
preachers, while Buddha, the Buddhists aver, was 
himself a ‘Jina’, though Buddha’s doctrine obtained 
wider publicity and greater popularity almost from 
the start, undoubtedly owing to the more thorough- 
going nature of its opposition to orthodoxy. 

The advent of Buddhism marks an important 
epoch in the history of Hindu Philosophic and 
Religious thoughts, not so much on its own account, 
as on account of the impetus it gave to orthodox 
speculations, thanks to the thorough-going nature 
of its assault upon orthodoxy. We thus find that 
between the rise of Buddhism and the re-establish- 
ment of Brn hmioical supremacy in Hindustan under 
the influence of Cbanakya, the mighty minister of 
Chandra Gupta Maurya in the fourth century B. C., 
a number of orthodox systems arose, ono after 
another, avowedly to fight Buddhism and restore 
the aacendenoy of Vedimm Tho most important 
of those systems wero of cour»o the Vaixeshika and 
Ny&ya systems on the ono hand, and the Patanjala- 
Yoga or Samrtdhiyoga system on the other, the 
first two choosing to fight under tho banner of old 
( Karma)- Yoga philosophy, and the latter under 
the banner of old Sa mkhya philosophy. 

Up to the time of Cha'nakya indeed, orthodox 
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A nvi'kshiki' systems wore divided mainly into two 
schools, ( Karma )-Yoga and Sdmkhya, as Kautilya 
iu his Arthasdstra aud Ydtsydyana in his NydyabhA- 
shya observe, a All these systems recognised and 
restored One Supreme God above the cosmos as 
ita Regulator aud Law-giver, though they conceived 
His nature iu different ways. iVyit/a and Pitanjala 
estahlshed the direst authority of tho Vedas, as 
direct communications from seers, who had realised 
the eternal truths and eternal laws as embodied in 
the ultimate realities, by self- concentration on the 
piano of those realities, for self was clearly recog- 
nised to be in that plane, no matter whether souls 
were to be regarded as explicitly rational or impli- 
citly so. Vaiseshika also recognised the authority, but 
sought to make it out as a matter of inference on 
the ground of the unimpeachable veracity of the ins- 
pired seers, siddhae, and did not lay any stress upon 
the nature of the communications as directly 
inspired utterances. 

Theao pro-Vedic systems were soon followed by 
Vedanlism, that made One Entity all in all, and 
explained away at the same time everything other 
than that Entity. This was done by the author of 
the Brahmasu'lr'is, who was also a v y<i&a, unques- 
tionably because he was the most thoroughgoing 
champion of Vedioism after the compiler of the Vedas 
themselves in the remotest antiquity. Traditions apoak 

• Kautilya Is of course another name for Ch anakya, and 
old Sanskrit writers also identify Vatya yana with Oui'naAya, 
and call him besides as Paiikila Sua'ui'and Maliava ga, as 
NjayM\a'syaka ra 
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of his connection with che author of tho Nydyu Sutras, 
as one of the latter’s pupils, who revolted against his 
uiastor’s philosophic dootrines, aod he is also credited 
with a scholium on Pdtanjdlabh&shya, though ho 
made short work ol the philosophic doctrines of that 
system in the Brahmas* tras, just as he did with 
the PcrocaJiUi* system adopted or advocated by his 
alleged teachsr. Whether the Brahmasu'tras were iu 
existence when Chanakya wrote ia however a matter 
of some doubt, for the Arthatdstra does not mention 
the Veddnta System, nnd though there is an inci- 
dental reference in the I'dtsydyana bhdshya to the One 
Soul thoory ( vide 1-1-22 ), it can not be affirmed 
with certainty, that it was a reference to the Firahma- 
su'lrcts. In any case, the age of the Brahma-su tras 
must be placed in this period of Vedic revival, approx- 
imately about the third contury B. O. Yedicisro, 
thus thoroughly revived, soon made its infiaonce felt 
through a maw of sacred literature. The Smntii 
" remembered " afresh the Vedio laws, the I'urdnat 
once again ‘supplemented’ the Vedic truths, the 
Taniras ‘ propagated ’ anew the essontial Vedio 
doctrines. Their respective doctrines should be looked 
for in tho propor places. 

The new Smrilii as close allies of Veddnltsm 
were almost the first in the field, though the 
Vodiniic • portions of the new Purdnat and the 
new Tantras developed side by side wibh the 
uew Smri'.is, as the cross references in the 
literature dearly prove. Evon the old Itihdsas 
now began to incorporate the tenets of revived 
Vedioism, and gradually gained more and more 
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in sire, us they sought to do justice to rival 
olainia of the different schools of revived Vfdicism. 
There are cogent reasons evon to suppose that the 
new Smritii, Purdnat, end Tantras, were themselves 
also gradually amplified forms of earlier works, and 
now more or less changed their original characters, 
for almost everywhere are discernible truces and 
influences of older theories and older beliefs, older 
materials and older modes of treatment, f Vediciam 
now returned with an impetuous rush, and it carried 
everything before it The rush began to make itself 
felt first in the third century B. 0., contempora- 
neously with the establishment of Brahminic re- 
asoendenev as observed above. 

f Originally any communication oi a peat -Veto Ris\i who cf 
course did nothing' more than recall the Viiic trutfca m> 
honoured with the name of SnritL Kapila’s doctrine was thus 
KafUa Smriti, so alio Gotatna's Sxariti, Ka*al&'t Srnrit: etc. 
Original Dkartnasa'stras oi various seers were also Snritiu 
Tantra was a name associated with every recognised post-Vedic 
school of thought, philosophic or ritualistic, orthodox or 
heretic I: was another name for Sa afox* and not Dkamtea'stra 
only. That is the icnse in which it is used for initaccc by Get- 
QfKOi Kautifya and Va'tsyayana. The Vedic doctrine* of Karma 
and ]na'»a in fosUVtdic literature were frequently illustrated 
and elucidated by allusions to certain alleged earlier * history 
and such portions oi the literature were therefore brought under 
the names of Pura na and Itiha sa. 




CHAPTER 1 



Religion of the Muuti-ns. 

Earliest phase of the cult of Devotion. 

SRADDHA'-BHAKTI 

Every student of the Vedai knows that the main 
religion of the Manlras ' consisted in holy rites and 
sacrifices required to be performed to gain the favour 
of particular goda Generally speaking, these gods 
presided over the several departments of nature. All 
mundane affaire were conceived as entrusted to their 
oare. People desirious of health wealth and pros- 
perity must please these powers of nature. To 
their devoted worshippers, the deities were ever 
ready to grant the desired boons. Only they must 
be approached in the proper way. The process was 
simple ill its general outlines. The sacrifice was to 
go through certain prescribed rituals, generally with 
the help of the priests. Hymns wore chanted in the 
course of the performance of the rite3 invoking 
the presence of the god, whose favours were sought 
for. Oblations were poured into the sacred lira and 
pray ora wore offered. The god soon pub in his 
appearance, of course, in his spiritual glory. His 
presence was felt, first by the priest and then by 
the worshipper. The prayers, it was understood, 
wero granted. 

In such a systom, naturally, the rituals were 
apparently all in all. Indeed coiliest writers on the 

| The text* ol the lour Vedas go by the name of Mantra s 




2 



THE BHAKTI CULT 



essential doctrine of the Yedaa emphasised only this 
aide of the Vedlo religion. This view was subse- 
quently elaborated by Jaimini and his sohool, who 
even wonh so far as to hold, that if there were any 
portions in the Vedas, which had nothing to do with 
rituals, they might be looked upon as quite naoloss. 
To avert such a oalamioy, evon texts, apparently 
conoerned with non-ritual matters, must bo inter- 
preted as parts of some rilualiitio injunctions. Such 
was the dictum of the oldest Karmami trdnsakat. * 
This view of the Vedic religion, though argued 
with great skill and ability, could not however com- 
mand universal assent). Apart from the palpable 
injustice it did to a considerable portion of Vedio 
poetry, the authors of whioh in their flights of 
imagination, dealt with tho ultimate problems of 
life, the view waa too narrow even in ita own sphere 
of application. The great importance of the ritnals 
themselves in a sobeme of Vedic religion waa 
universally oonceded. Could it however be regarded 
as the etaenoe of the religion ? Had the head and 



the heart of tho worshipper no say in the matter ? 
Waa tho insincerity of the sacrificer, who knew not 
what he did and said, to be condoned, so long as 
he scrupulously observed the prescribed routine f 
Surely it would be poor compliments to the god6 if 
they were pleased with mere ahams. Thus a closer 
examination of the questions brought to light a grave 



It mutt be understood that Mimahsa as a ajite.-n exiited from 
*ery early time*, though reduced to it* preterit form at a much 
Utor period - namely the Su'tra period of philceophy. 
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d«fwt in the earlier view of the Vtdio religion even 
on ita ritoaliatio aide. 

What then should be regarded as the true eesenoe 
of the religion whioh wonld take foil cognisance of 
the rational and emotional aides of human nature? 
It lay in updsand or bhajana, expressed in ncmat- 
kdra, vandant f, md, archand and the like, all 
performed in coarse of or along with atutii or lauda- 
tory hymns. Fundamentally it was iraddhd which 
disclosed a genuine spirit of worship in the sacriflcer 1 
When the votary proetrsted himself before the god, 
aang hie greatness and glories, oensecrated himself to 
hia aervioe, or adored the god with all the marks of 
respeot due to him, he oertainly breathed an air of 
religious parity $ When, as ths basis of all this, he 

t Upat»na‘ or BKaja * —devotional worship 
Namaiiam-i bowing down in reverence 
Vaa Area'— acknowledging the groatnea of km one 
Sena'— eerving 
Arthana ' — worehipping 
SraMUa'— devotion or genuine regard 

Vide $sr own ••• wtn** ( *.*. *15 ) wwws?- 
wfrrtU R.v.x-60) wrr fkwT tfnfn 0** v - , -> 66 )• 

wwwwrtfto ( l "■ '»-S> ) w 

nr. (x.v. n-ia) wtxWr xmv 

ufrm* ( x. v. vt.34 ) vrufwtf ( *• *•*•» ) ot wot wst 

( A. V. v a-l6 ) 

t Vide-^iTwfWTWlWHr^WWnCX-v. X-66) 

*rm ( ». v. t-M ) 

*OTf*w itt w: ( s. v. 1-1-5 ) 

Twwfwo*fn( 5 -v. M:S ) 

at % s. v. w, m ) 
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put implicit faith in him and threw himself on hi* 
mercy, ha could not but be on a high plane of spiri- 
tuality. Of course, io the Vedxc religion, this sraddhd- 
bhakti was ia oonneotion wich the prescribed rituals. 
All the same, they referred to tho discharge of the 
worshipper's duties with a clear head and a clean 
hearb. Ho placed his reliance upon his god, and 
submissively prayed to him to come to hia help in 
his difficulties. 

Tho importance ol this spirifa of sraddhd-bhakli 
or respectful dopondonco upon God, which is un- 
doubtedly the first step in a scheme of bhakti cult or 
the 'doctrine of devotion', was nob lost upon the 
groat sages of old. In the Vedic texts themselves, 
sraddhd is given a high place iu a religious scheme. 
It ia sraddhd or faith which brings on realisation of 
tho True— ""«K1 «WSmift w ( SIX )■ 
It 13 sraddhd or faith which 13 a moat vital part of 
the rituals -“«rw 3T<g*j 3^501*: W ( ’9^4 xv-2- 
16 ). She is the mother of the whole world of rites 
ns mantra is tho father— 1 “**j with W ( WB 

i-l 9 ). “Sraddhd lita the fire, sraddhd pours out 
tho oblation. It is sraddhd that the god takes 
cognizance of in our prayors. Is she not then the 
Divine spirit of tho rites ? Yes, she is the embodied 
spirit or goddoss ot whom tho whole course of 
devotion is aimed. She i3 worshipped morniog, 
evening and noon. She ia to give the reward of 
pioty. She is to grant prosperity. Let her inspire 
wttfa v. v. *.*,x-2$) 
usrnrarra ( vpiras; =r., xvi J 

R. v. i jj ) 
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the worshipper with Iho spirit of faith. * Mann who 
was universally acclaimed as tho greatest authority 
on the Vedat among the ancients recognised nothing 
but the spirit) of sraddhtt in Vedic ritos and accord- 
ingly characterised them as srdddha— jjgi 

vtara ( wfagjtv ) 

This view of sraddhd is nowhere argued with 
snch great force as iu the course of a valuable disser- 
tation in tho Mahdbhdrala — Sdnliparra. In view of 
the great importance of the subject we reproduce 
the whole of the argument here. 

"How is it” arises the ouquiry, n ihafc tho Brahmin, 
alone among all tho castes, is qualified to perform 
tho sacrificial ritoa, not only on hia own behalf, but 
also iu the interests of, and as an agent of, the other 
three castes ? If ho alono is competent to do the 
holy rites, he alono can reap the fruits ; for it is a 
univor8ally accepted principle of religious philosophy 
that the reward always oomea to the worker and 
none else— “»n*i9ran*ra The question is 

thus struightly putt, and straightways cornea the 
auswer of sacerdotal philosopdy. “Yes, it is perfectly 
true that he must reap the fruits who sows the seeds. 
But wh8t dues eesentially constitute a sacrifice ? If 
ou8 examines closely, one will find that the kernel of 
a sacrifice is in the sraddhd that loads to it* perfor- 
mance and pervades it in all it* stages and phases. 



® s<< i fa - , wfirara. yaTt vfa*. i 

^*Sl HJTfl! qgift mi i 

fjo mr« fW fe^rwp. 

fga wt°b ti *? g 
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A sacrifice loses its moaning if the spirit of sraddhd 
is withdrawn. Sraddhd herself is the Yajna — it is 
the spirit that presides over all its attendant cere- 
monies. She is the goddess of the sacrifice. And 
who is in possession of this sraddhd ? Surely, not 
the priest who ia merely deputed by another. It i3 he 
who engages the priest Let tho Brahmin as the priest 
go through all the externals of the work, it is the 
formal or material side of the business that ia entrust- 
ed to the Brahmin's care. He cau not therefore 
hope to gain the religious reward lb is not love’s 
labour for him. For his formal work he is sufficiently 
remunerated by the yajamdna or the employer. The 
question of his participation in the reward rnighb 
have arisen if there had been no remuneration. 
Indeed it ia universally recognised that the yajamdna 
loses the reward when ho does not remunerate 
the priest for the labours in connection with a 
sacrifice— But so long as the priest’s 
formal work is paid for, and the yajamdna has 
sraddhd in him, the reward, the whole of the reward, 
must go to him. When tho priest performs tho 
rites, he is permeated by the spirit of the yajamdna 
with the latter’s hopes and desires. But the spirit 
ia of the yajamdna and not of the priest. How can 
it be said then that the yajamdna does not do the act, 
when it is his spirit that moves tho priest ? He is 
the prime mover in tho sacrifice and it stands to 

UVfRTST | 

II 

*si fiw’ft'i an i 

*tl finrfa *sr » ( r. v. x-151) 
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reason that he most reap the fruits. Thus in short 
it ia the sradAhd of the yajamdna thab constitutes 
the soul of a sacrifice, and entitles him to the full 
reward of the rites. * 

It must not he inferred from the nhovo that this 
view of sraddhd as the life of all religious sacrifices 
was strongly advocated only by later writers like the 
author of the Mahdbhdrata. The author of the 
Mahdbhdratn himself traces his view to older 
Gdlhdi, That such a view indeed commended itself 
to a respectable class of older thinkers will appear 
from the glorification of sraddhd in the Vedic texts 
referred to above. This view, it must be borne in 
mind, was in veiled opposition to the doctrine of the 
Karmami rndnsaka. The latter, indeed, when con- 
fronted with the quostiou that how the yajnmdnn 
oould derive auy spiritual or material benefit from the 
* Vide Maha blia'raia Sa miparva Ch 59. 
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sacrifice on which ho did not bestow his best care 
and labour, had but a halting answer to return which 
could hardly satisfy a philosophic conscience. Ho 
ploadod that the roal doer was the employ er,t but 
if the sacrifice was essentially in the formal act, the 
moril accraed from and lay in tho rigid performance 
of the rites. Tho priest then must bo the main actor 
and not the employer. The former should profit by 
the sacrifice and not tho latter. lb would not do to 
plead V&Mc sanction for the performance of accom- 
panying duties by the employee. If the employer 
really remained unconcerned throughout the course 
of the rituals, no analogy of popular concerns would 
suffice to convince unsophisticated reasoD, that in the 
sacred sphere of religiou, tho toiler who saw the work 
through, in all its phases, was to oarn only his wages, 
and the capitalist to appropriate practically tho 
whole of the earnings. Such a view might commend 
itself to a materialistic world dominated by capitalists, 
bub surely religion must be allowed to stand on a 
higher plane. It completely ignored the spiritual side, 
by far tho most important aide, of a sacrifice. Ib 
laid unduo emphasi* upon the conventional side of 
the matter. It was to the eternal credit of orthodox 
philosophy that such a view, with ita dangerous 
potentialities, was early combated, though circums- 
tances at the time did not warrant its complete 
repudiation or wholesale denunciation. On a subse- 
quent occasion we shall show how this saved tho 
religiou in a crisis— when heresy gathorod its forces 

'0«?r W*JJIT5BT« 
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to lend a furious onslaught on the foundations of 
the Vedic religion. For the present it will suffice to 
say, thab the emphasis laid upon sraddhd-bh'ikti 
even in the earliset times, paved the way for a grander 
religion to raise its head, after ritualistic Vedicism 
was submerged under h flood of widoaproad 
heterodoxy and heresy. 

Even in the Yedic age srxddhd bhakli made its in- 
fluence felt in many directions. Under its wholesome 
Impetus, the Yedic religion progressed from poly- 
theism to monotheism, for bhokti essentially stands 
for a broad comprehensive faith in One who is adored. 
It necessarily enlarges the spiritual outlook and 
levels all spurious distinctions. It was authoritatively 
proclaimed, therefore, thank' to the gradual insistence 
of worshippers upon the possession of general powers 
on the part of their respective gods to grant all sorts 
ol boons to the faithful, that One Supreme Qod was 
manifested in many and He it was who was known 
by different names. 

1*5’ fa* 

font w vrtf i 
yfkw *npn *uf*i 
art wmfoiron*: 11 

( R. V. 1—164, 
reproduced in A. V. IX 5 10 ) 
"Him the sages call Indra, Mitra, Varuna, 
Agni ; He is the Divine Eagle with His outstretched 
wingB. One Existent, those versed in the Vedas, 
call by various names : Fire. Death, and Vital 
Air,— the Energy that brings forth the Universe, 
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the Prinoiple that brings on chango and dissolution 
and the Force that bub tains the Universe." 

The last line of this oft-quoted and famous verse 
unmistakably points to the threefold aapeota of One 
Divine Principle of Existence or Life and foreshadows 
in substance the great Sd'.wata cult of which we shall 
speak at length on future occasions. That the 
speculations of the Vedic bards culminated in the 
doctrino of 'All-life', made it indeed possible for the 
oult of all-round lifo-dovotion or bhakti proper to 
rise as the finest religious structure on the broad 
basis of Vedicitm 

The above decision about the fundamental UDity of 
the Divine Principle at once hashed all controversy 
about the hierarchy of gods. It pub the claims urged 
on behalf of particular gods iD a totally new light. 
They were all the aamo god, tho One God in many 
forme. Particular manifestations for particular ends. 
Surely, under such a doctrine, the worshipper waa 
never in doubt about the proper objeot of hi« faith. 
His bhakti rested on a solid foundation. Not only this. 
The conception made it-, possible for a devoted 
worshipper of a particular Divine form to transfer 
to the Divine personality, the objeot of bis adoration, 
the epithets and attributes of greatnoss associated 
with other manifestations, so that in all hia difficulties 
he might stand before Him for help and deliverance. 
By thia process of gradual devolution and evolution, 
at a later stage of the Vedic religion it was found that 
Vishnu had appropriated tho substantial part of the 
greatness and glories of Indra, once the king of gods ( 
and Rudra or Pasupati, of tho Firegod, the god of 
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Universal energy.* The bhakti oalt of tho later age, 
therefore, had lar more to do with these Divine forma 
than any others represented by the earlier Vedio 
deities ; for faith naturally ttarna t»o the Highest God 
or the God of life-onergy, and both of them in their 
new roles conformed to this essential need of lhakii. 

While the conception of Divine power underwent 
this sort of transformation, devotion itself gained in 
significance, depth, majesty and splendour. Prom 
one among many powerful personalities, all personi- 
fied aspects of the forces of nature, it passod on 
steadily and surely to the One Person who combined 
in Himself all powers, rights and privileges, neoes- 
8ary to dominate the Cosmos in every oonoeivafcle 
way. 

Thronghoub the foregoing, we have taken yajna 
or sacrifice as the main constituent of the Vedic 
religion. On. a broad view this is correct. The 
religious duties which an ordinary man of the world 
was required to perform in the Vedic society were 
incorporated in the all comprehensive yajna. His 
oharities ( ddnas his vows ( rrotoi ) { when he 
consecrated himself to the service of a god, his aots 
of self-pu.ifioation, both of mind and body, ( yamas ), 
were all held as subsidiary parts of a sacrifice. 
Viewed even independently, in those spheres of 



Vide the * of nmm ffft in the ( x 91 ) 
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religioua activities, araddhd apparently played rather 
a moro important part, as they called forth the most 
sincere efforts of will on the part of the yajamdna. 
Snddhd permeated and elevated yajna, ddna, vrati, 
and yama , all, 

Thoro was yot another which was rather the 
oolminating phase of the Vedxc religion ». Wo refer 
to tapxsyd, the rigours and austerities of the ascetics, 
munis and rishis t. In their whole hearted dovotion 
to their god, the ascetics relied more upon a purely 
spiritual course of religious activities. At this stage, 
they exclusively thought of the god and his glories. 
It was iraddhd out and oat, pure and sublime. True, 
in the earlier stages of tapasyd, an ascetic did go 
through certain rites and ceremonies. Bub the 
sacrifice as the oentral part of religion was absent 
from tapasyd , though it was open to an ascetic to 
perform a sacrifice if he cared. Higher asceticism 



* ‘S'rot wwn'.' ( R. v. x-136 ), also 'ronfjFiJj mrei 
1 (a. v, tv -8 39) 

| A life derotod to the aervioe of God and tell, as impliod 
in yajnas and vnfai, led, as the ultimate phase of the religion, to 
a life of rigorous self-renunciation exclusively devoted to the 
thought of God, and His greatness. 

Tya'/;* is indeed the basis of the higher religion of the Hindu* 
on which were built Karmayoga and Jnanayoga or Sanpyaaa. 

Cf, g Ofll'tf'I I 

’gwnih 'rotstn: jwtc'h t 

( M. B. Sa nti — an eh. ) 

Even Premabhakti U nothing but the culmination of tya'gi, as 
it implies sacrifice of *$lf ( life ) for AlUlifp . 
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indeed was the triumph of the spirit of faith and 
devotion. 

It muat not be supposed however that the 
ascetics themselves preached anything but a sacri- 
ficial religion for the masses. The message that 
these seers brought to the people inculcated steady 
loyalty to rites aud ceremonies, though they them- 
selves as the 'oultared' mainly leaned to faith aud 
devotion in their courses of action. 

We have now indicated briefly the paramount 
importance of araddhd-bhakli in tho Yedio schemo 
of religiou in all its phases. We have of course 
confined ourselves to the hymns of the soriptural por- 
tions of the Vedic literature. At this stage of religious 
development, yajna and UtpMyd may be regarded 
aa the two main channels of religious activities. 
Society itself was organised upon the basis tacitly ac- 
cepted in this religion. The saorifioial fires originally 
lit by the Bhrigui and Angirascu to bind together 
itfar.u'a people in one common tie of faith, hopes and 
aspirations, kept up for a long time a sense of 
solidarity among the Aryan peope of A'ryubhu'mi. 
This state of things howovor could not continue for 
all time. Disintegrating forces gradually set to work. 
Tho honesty and integrity of the preaohera of the 
religiou began to be questioned. The religiou itself 
was subjected to a searching examination. Constitu- 
ted in the way.as it waa.ita outward aspect made itself 
peculiarly liable to hostile criticism. At last wheu the 
attaok was delivered in earnest, it came with consi- 
dorableshock and violence. It shook the very founda- 
tions of tho Vedic society and the Vedic religion. 




CHAPTER I!. 

HERESY AT WORK. 

Every scheme of religion lor the masses, that ha3 
ever been devised, has always been presented with 
two sides, one tho formal and the other the spi- 
ritual. The formal, material, or ceremonial aide 
has ever represented the unreal outor life, while 
tho spiritual or essential side the true inner life 
of a religion. The religiou" of the Vedas was no 
exception to this general rule. Its external side was 
represented by a network of rituals to bo completed 
under the guidance of an initiated priesthood. The 
inducement* held out to the people to lollow these 
religious practices were in the boons to be expected 
from the gods worshipped through the rites. These 
boona however were not always forthcoming. A 
Kdriri is/di or rain-sacr.fico was as often followed 
by rain as not. The orthodox plea, in cases of 
failure, was that there must have been some 
shortcomings in tho doers. The routine must not 
have been scrupulously observed. There must have 
been some fault somewhere. The priest might havo 
erred. The sacrifice might havo gone wrong. A 
material might havo been defective. Some way 
or other the sacrifice must not have been what it 
should have boon. Such an excuse, though ever 
ready, could not, by its nature, always carry oon- 
viotion. The ruinous cost of a sacrifice, without any 
tangible material results, was too much for a man of 
the world. The money spent in the purchase of 
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materials fur a sacrifice, the sums of money giveD 
away in free gifts in the courseof a sacrifice, the remu- 
nerations paid to the priests, were all found to go for 
nothing. Such unproductive expenditure, nob to 
speak of the unproductive labour involved, could 
hardly be tolerated for all time. As for a&ceticism, 
society might not have been economically hit thereby. 
Bub did it always or ever achieve what was claimed 
for it ? That ascetics by their asoetioiBm became 
strong favourites of gods was a view which scarcely 
commended itself to the sceptics. Such pretensions 
only deepened their suspicion. To all outward 
appearances, not only did the asaetics Hitter away 
their valuable energies which might have been better 
utilised, to their own benefit, as well as in the interests 
of society at largo, bub they clearly eooghb to impose 
upon goeiety, an unpardonable sin of commission — 
that was the notion ontertainod by many a thoughtful 
man of society. To this class of thinkers, the ascetics 
were the worst enemies of mankind ; for by a parade 
of superior wisdom claimed to have been gained in 
communion with gods, they easily deceivod the masses 
who were . induoed to contiune to bolievo in the 
efficacy of a religious system palpably rotten. 

When once this sorb of scepticism seized people’s 
minds, and with the growth of tho social sense in 
its different aspects such scepticism was bound to 
appear, it did not long laok vigorous expression in 
outspoken quarters. As the Vedio religion had so 
long thriven only npon the prospects of material 
gains of its Votaries, it found itself in a tight corner 
in the face of heretic onslaughts. lb was soon 
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compelled to pat its own house in order. Bat before 
we proceed to deal with the reformed religion, 
let us pause for a moment lo consider the full force 
of the heretio revolution which affected so powerfully 
the whole oourse of anoient Aryan religion in this 
land of the Aryans . 

Although references to unbelievers, dissenters 
and heretics are not wanting in the Vedas, we have 
no detailed account in the Vedic literature itself of 
the original teachings of the earlier pdkhandins or 
heretics. Tho sum and substance of what they 
taught, however, can be gleaned from the specious 
arguments attributed to Jdtdli, who is said to have 
sought to dissudo Fdma from fulfilling the promise 
made to his father, that he would renounoe all claims 
to the throne in the intoresta of hts stepbrother, and 
would himself go into exile for a long time and 
wander in tho wildernesses of the Deccan. These 
arguments were avowedly based upon the original 
heretic doctrines. * They are thus sot forth in tho 
Rdmdyana story. 

“Prince, unlike ordinary people, you are eudowed 
with an aoute intellect and a high power of reasoning. 
Why should you wantonly abandon your fortune * 
What is a father f Don’t you know that earthly 
relations are pure nothings f Nothing is gained 
by an undue regard for such relationships. Only a 
man devoid of reason indulges in this sort of idle 



• CL it B. Ss'nti, Cb. no. That seem* however to be 
a later and more dcvclopsd form of atheism, known as the 
Lokayau Naatika view. 
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hypocrisy. There ia no father, no mother, no con- 
sideration for them. Man oomes into tho world 
alone aud leaves the world alone. Father, mother, 
home, all worldly connexion*, all worldly possessions 
are absolutely temporary. Wo hold to them for a 
abort time, and no longer. They are ours so long as 
we are with them. Do not therefore rule yourself out 
of your father’s throne and choose a path of misery 
end troubles. King Dasaratha was really none to 
you. nor you really anybody to him It is by pure 
accidont that the father begets the son or the mother 
bears the child. Why do you forego the advantages 
of this accidental temporary connection ? Yonr 
father, the king, ia dead and gone, and that is the 
ultimate lot of every thing that lives. It is now 
yonr chance to enjoy the royal fortune. Why not 
soiao it 1 Don’t follow a suicidal oourae. It will 
he to no purpose Do you think that the oause of 
virtue will be served f I pity you, if yon seriously 
think so. We really know of nothing else but earthly 
gains. They aro realised by earthly means Those 
who follow a coarse of religious piety really deoeive 
themselves. They unneoessarily and unreasonably 
paas through a course of self inflioted misery in their 
lifetime, even though in possession of valued 
materials for happiness. When the time— the end— 
oomos, they leave the world and all their resources 
behind. Do not believe that any thing ever reaches 
the dead man from this world f The claims that the 
departed fathers partake of the meals offered in 
obsequial sacrifices held lor the purpose are mere 
humbugs. When people offer these things iu 
3 
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srddh they indulge in a sheer waste of valuable 
articles of food Can a dead man eat ? To ask an- 
other, a representative of the dead, to partake of the 
obsequial diuner ia another pieeo of gross hypocrisy. 
If the food taken by ono can go to another, then 
such oereraonies can also be performed in the 
interests of absent friends and relatives. Ia it done ? 
No, because the belief is not sincere, as it cannot be. 
The truth iB that such religious injunctions havo 
been framed by clever people simply to bolster np 
the doctrine of indiscriminate and extensive oharity 
under a religious cover. Analyze all religions duties 
connected with saorificeB and vows and penances, 
you will find that at every stage they enjoin the 
fortunate possessor of wealth to spend for the benefit 
of othors and give away as much as possible in gifts 
to the needy. Butt know it for certain, that after 
this life, beyond this world.man does not live. Trusb 
only what your ‘direct knowledge' tells yon and act 
up to it. Dismiss as unworthy of consideration any- 
thing based upon inferential knowledgo or mere 
guess. Truth docs nob lie that way. I thorofore 
exhort you to beliove that your father has lefo you 
all for ever. Reasonably yon are bound to him by 
no consideration. Yonr chance has oome, and make 

the host and fullest u se of it " * 

* The original text of the Ra nay ana rui» thus : — 

*wT}j rrtn nnjw gfS^r Wbh i 
st art w yni'i safer, n 

*r. fafiToi i 
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Any ona who will carefully go through this piece 
of reasoning will find that it was wholly direoted 
against the explicit and implicit religious doctrines 
of the Yedns. Ib acknowledged only one type 
of admissible evidence, namely the direot one, 
the result of sease-perception. Taking its stand 

ott •TTPr'ur *rc* i 

fittisifc’ u frts’iisxrff'T i 
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upon this, it aim ply ignored goda or Divine Powers 
and deinoliihed the vague notion of some sort of 
life after death. It then easily made short work 
of all religions duties which were irnposod upou 
society by the cupidity of a priesthood. The idea 
of moral obligation, on this view, was pure delusion ; 
for there was nothing to give a permanent character 
to the obviously temporary connexions of the world. 
"Live for the present, for the present alone lives,” 
that was the kernel of the heretio creed. 

This heretic criticism makes ib quite clear that 
the earliest Vedic teachers, though they loosely spoko 
of a sort of permanent life, had no occasion to clearly 
distinguish between the permaneutand the perishable 
sides of man, or for the matter of &hab, of anything 
that lived. So long as the conception of tie immortal 
element was vague, tho claims of tho religious sense, 
which is to take cognizance only of immortal lifo in 
its various aspects, were necessarily weak. If there 
is nothing distinctly immortal in man, if there is 
nothing distinctly immortal abovo man, religious 
notions must be adjudged as aberrations of tho 
reason. Nothing but the doctrine of a soul and 
a higher soul abovo porishablo nature, nothing but 
the doctrine of ono eternal lifo underlying and 
regulating all phasoj of life and death, can sustain 
tho cr-ods about moral obligation and religious 
duties. So long as this was not clearly forthcoming, 
the heretics had practically the Sell all to them- 
selves. 

When straight-talking like the above began to be 
first indulged in in the Vedic society, we can well 
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imagine the stir it made among Vedic teaohers. If the 
saper-struotare of the Vedic religion was to be 
preserved, ita foundation must be closely examined 
and solidly strengthened that it might aacceufally 
withstand the houvy pressure of unscrupulous end 
remorseless attacks such as were direoted by the 
heretios. The efforts of the beet minds of the 
orthodox sohool were soon direoted to this end. The 
result of their oombined efforts, sustained labours, 
and prolonged deliberations, was a vast literature 
of religious philosophy whioh has been the aouroe of 
inspirations to all the leading religious systems that 
have sinoe sprung up in Uindvsthan. 

The hostile criticisms of the earliest heretio school 
were thus a blessing in disguise. But for lhero,<dryan 
mind would never have 'soared to the heights of those 
philosophical speculations which have been the 
wonder and admiration of the whole world. Out of 
evil cometh good, and in the present oase it was 
the highest good. Life oan never shew to advantage 
unless it meets with a clash and emerges triumphant 
out of it, and the religious life of the Aryans shone 
all the more brilliantly when the champions on its 
side had completely smashed the opposition of heresy 
with newly forged weapons of philosophy. Truo 
Aryan philosophy indeed may be said to havo riaon 
to crush heresy and rebuild orthodoxy on the sound 
and firm basis of permanent life. To this we shall 
now turn. We shall soon see how the bhabli oult 
was really pushed a step forward by the heretio 
controversy, though of course in an iudireot way : for 
bhakti in its highest and moeb comprehensive sense 
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stands for religions devotion to trne and eternal life, 
and it was precisely towards a vigorous search after 
the principle of eternal life for religions devotion that 
heresy drove orthodoxy in the end. 



CHAPTER 111 

Speculations la the Supplementary I edttt. 

Enquiries into the spiritual nature of man. 

JNA'NA-KARMAVA'DAS 

The religious dortrlne of abetvne t. deration. 

It has been clearly shewn that the Fedic teachers 
had only thomaolves to thank for the violent attack 
led against them and their cnlt by the heretics. 
Although unmistakably expressed in the hymns, 
these Vedic teachers or ih'mdnsakas in their eager- 
ness to emphaeiso the practical side of the religion, 
had almoab completely ignored the spiritual side. 
They had also dwolt too much upon the dubious 
material boons in the gift of the gods, but had 
scarcely touched upon soul-culture and moral eleva- 
tion, associated with the religion, And inestimable 
boons in themselves. A religious creed that taught 
tho peoplo to live for others, to give for others, had 
the highest justification for itself. Bub the point had 
so long received scant notioe. To lay oneself proa- 
trato in all humility and in full faith before a Power 
that guides the destinies of man is the life and soul 
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of all true religion, and the hymns, as we have seen, 
were instinot with this apirib. But it had been 
soarcely recognised in popular discourses. 

The shortcomings of the Vedic teachers were 
thus great and many. But they did not fail to rise 
to the height of the occasion when the existence of 
the religion was throatenod and along with it the 
whole social fabric. The lines they ohose for their 
action to counteract the evil were excellent and did 
great credit to the many qualities of their head and 
heart They wanted to carry the people with them 
and undertook to unravel the inner mysteries of 
the religion. 

To devise ways and means to fight heresy 
the Vtdic teachers met in long and frequent con- 
ferences. Every Vedic student of course knows that 
the Vedic teaohera had early recognised the value 
of auoh meetings*. In thes9 rishipariskady 
rishiaomghas or rishisamsade, as these conferences 
were variously called, the sages now warmly debated 
the ultimate problems of life. Their deliberations 
were duly recorded. All subsequent panshads folly 
availed themselves of the decisions of their pre- 
decessors. For a long time, this sort of sages’ con- 
ference became a regular feature of Aryan religious 
life and an institution to dispose of religious doubta 
and to keep the religious system abreast of times. 
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By this way, the foundations of the religion were 
periodically re-examioed, re- constructed and re ex- 
plained to moot the exigencies of ohangiog times ; 
for it is impossible to imagine that heresy could be 
silenced once for all, and the people impressed 
absolutely, by the expositions, and interpretations of 
a single conference. 

From the nature of the things disclosed abovo, 
we must expect different views on the problems of 
life, sometimes no more than different shades of 
opinion, authoritatively adopted at some of these 
numerous oonferenoes. But inspite of this natural 
diversity of opinions or modes of expression among 
the several exponents, a sort of agroomoot about the 
fundamentals was reaohed almost at the very start. 
We skill now turn to those elementary principles of 
Vedic religious philosophy. 

It ia necessary however to point out at the outsob 
that the Vedio teachers naturally ransaoked the whole 
range of Vedic poetry to disoover the traces of the 
essential philosophical principles in which the Vedic 
system would fit in. They were not disappointed in 
their labours. Highest poetry always contains the 
germs of sublime philosophy and the utterances of 
the inspired bards of the Vedas were no exception 
to the rule. 

The theories of life and religion whioh the tea- 
chers found adumberated in the Vedic hymns were 
set forth by them in clear terms in what are known as 
the supplementary Vedas — the Brdhmanas, A rant/a- 
has and Upanishods. The Brdhmanas mainly dealt 
with the traditional ritualistio instructions, and 
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incidentally but deliberately, touched npon and 
revealed, the metaphysical views suitable for the 
ritee. The A ranyakaa also dealt with religions rites, 
but in their higher aspect of spiritual culture : and 
consequonty gave more pointed expression to tran- 
scendental ideas. In the Upaniskadi the philosophical 
viewa wore practically all in all, embellishod though 
here and there with suitable stories, with ritaa in 
the background. All these types of compositions, 
or rather . expositions, were adapted to the needs of 
the times and to the tastes and capacities of those 
for whom they were intended. 

Probably the most important of the theories 
promulgated by the sages, one thab has exeroised 
the most potent influence ever since it was hunched, 
is what is known as the doctrine of Karma. Hardly 
any considerable body of philosophic opinion in 
Hindwtkan has ever aerionsly disputed its claims 
and questioned it* validity. Even hebero dox Bui 
dhism swallowed ib withoub a careful examination 
of its contents. 

The dootrine of Karma teaches, as every student 
of Hinduism knows, that man reaps the froits of 
his own karma or doings in life, both before and after 
death. His mental propensities are shaped in acoor- 
danoe with his karma, and when he leaves the stage, 
he is gnided, his mundane form and nature are 
regulated, in his transmigration cr rebirth, by the ag- 
gregate tendencies or resultant of his doings in life. 
He is born again in that form of the worldly being 
which provides the fullest soope for the realisation of 
his accumulated tendenoiee-scmjlKlra.vdranrt or dsaya. 
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This is logical. An abrupt end of an unrealised force 
is unimaginable. Si thore is a sequel to apparent 
death. A new life is bound to oome in the track of 
the old. Man's destiny will ohoose for him, from the 
most inaotive, the darkest, or the mo 3 t unenlightened 
form of lifo, Idmasa yrmi, in plants and trees, to the 
moat active and enlightened phases of existence, rOja- 
ao and sdtirik't yonis, in man, or gods and demigods. • 
Nay more. His position iD the sooial grade* of man, 
£rdhmana,Kshaitriya, Vaisya or Su'dra, is determin- 
ed by kirmic predestination, t So also the case 
with the gods and demigods in their respective 
hierarchies. Mao of course is the oruaturo for 
action — whoso activities primarily count, { Fur 
the realisation of the aggregate tendencies, there is 
in store a series of rebirths. Some of theso, in the 
forma of man, seriously complicate the agregate 
Births and rebirths thus go cn merrily, and appar- 
ently interminably, 10 the eternal agonies of the 
sufferer. To terminate the karmic troubles was 
tho end of all true religion. Bub how ? This required 
a clear conception of the foundations of life in its 
innor and outer ospeots. In othor words, one must 
know clearly what was it that was affeoted by k.rmh 
law and wherein did the karmic law work, to get 
rid of its tyrany. If man was ossontially bound by 

mranS’igWwr ( k. v ) 

t q&Mw r wu-ol 3V*. T^' flAmnrtl stTfrrpfryvt (o. a ) 

c. — *^Tg«nn but 
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karma, thoro waa do caoapo from its dutches. Bat 
wae it bo ? Orthodox philosophy or the supplementary 
Vedaa answered in the negative. How? Lot us 
explain. 

That man has an inner side, diman, persistent 
amidst all outer changes, had been early recognised, 
though somewhat vaguely. The soul, ji'vdlman 
or anfard'.mati,* as the permanent substance to which 
all phases of consciousness must ultimately bo refer- 
red, was now clearly reoongnised. When tho indivi- 
dual dies, it is his soul that persist*, and, somehow or 
other, carries the karmic records and karmic impe- 
tus, and is again onoased in a mortal body, vdhydi- 
man t, through whioh the ioner impulsos get full 
scope for aotion. Generally this process of births aud 
deaths is to go on indefinitely. 

Closely conneobed with the conception of indivi- 
dual aoula waa that of Naturo, PradMna, Avyakta 
or Prakriti, recognised as distinctly material, a vast 
field for the activities of tho multitudes of individual 
souls, and perfectly organised for the dispensation of 
suitable joys and griefs bs the rewards and penalties 
for the actions of man. 

The conception of individual souls and Naturo 
iiMvitavely led to another conception. Whose U the 
hand that organises Nature, guides individual souls, 
each to his. proper place and makes an evenhanded 
distribution of joys and griefs among them ? It is 
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that of One who keeps contact with them bat Him- 
self stands above them, watches them violently and 
rules them justly. Ho is thus an l'awara who keeps 
the karmic machinery agoing as the Lord of Nature 
on the one hand and individual souls on the other *. 
In His essence He is of coarse pre eminently the 
highest soul, Param&tman § . 

These three metaphysical conceptions indissolubly 
bound up with the karmic doctrine, and ultimately 
with the doctrine of immortal life, completely domi- 
nated the speculations of the Vedic teachers, engaged 
in quest of tho basic principles of their religion. 
Firmly held together by tho cemont of karmic 
theory and immortal lifo, they have stood unshakable 
in their solidarity and havo proved the safest found- 
ation for Hindu religion in all its phases. 

When tho essential features of this philosophy 
were explained before the people, they immediately 
grasped its significance. ’Man’ it was realised 'is some- 
thing else than the body. Doath is only an occasional 
phase in his eternal life. For each one of his aots in 
the course of human lifo he is responsible to a Higher 
Power. He can never oscapo the consequences of 
his doings. Any thing he does is either virtuous 
or vicious. Religion shews him the path of virtue. 

* ( s. u. ) 

2W78 g wuna *r*v**i ( ibid ) 
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For his eternal welfare he must therefore chooso 
that. To pursue one’s purely selfish vioious ends is 
to court disaster and ruin.’ 

When the greatness and glory of religion was 
thus established, all irreligious critioism was hushed, 
and the Ved%c religion, which was the only religion in 
the field, once again commanded enthusiastic popular 
adherenoe. In conformity, however, with the doc- 
trines enunciated abovo, the salient features of the 
religion underwent radical modifications. To these 
wo now turn our attention. 

A scheme of eternal life naturally opens up the 
dreadful prospect of prolonged misery on earth. To 
obviate this, it was aasertel, that tho individual soul 
ones purged of worldly impulses, would be restored to 
its pristine purity and would nob be liable bo farther 
imprisonment iu bodily oolls. This ideal was given 
the name of moJaha or deliveranoe from worldly 
sufferings ouee for all. 

The ideal thus act up was not however easy 
of realisation. So long as man is swayed by his 
propensions and passions, so long as he has his 
hopes and desires for earthly things, he is in the 
dutches of forma. If he oan rise above them, 
he can then shake off the chains. Else tho shackles 
will never fall off But how to rise superior 
to world's inducements ? Well to train the mind 
gradually upon the super-sensuous is the only 
possible way. To gain thia object, the Vedic 
teachers promulgated an updiind course of religion, 
thoroughly iutxospective and meditative#. When 

• o. ) 
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the mind becomes sufficiently purifiod, it can be 
concentrated upon the conception of Pavamatman 
or God in His saperaensous glory. Mind at this 
stage cannot think of anything mundane. The indi- 
vidual sonl theu may be regarded as in tko earno 
element with tho Divine Soul, and in direct con- 
tact and communion with Him. This is updsana 
or ‘c/oae contact' proper and this waa tho oour 60 
recommended for moksha. A regular course of tipd- 
sand in this sense gradually free3 the individual 
aoul by the very nature of the act. 

It is easy to see in this form of updsand only 
another phase of tho oolfc of devotion. In the com- 
munion between soul and Soul, now olearly set forth 
as its main factor, it has emerged from its old 
cruder stage bo a more refined one. It is still however - 
bfiajana or devotion in essence with gradhhd or higher 
faith in tho background. *1* If it reveals the inner 
nature of tho Higher Soul, that knowledge is rather 
a by-product or only the culminating phase of the 
devotion of tho pure soul. Tpdsand, indeed, at the 
top of its higher course, leads to pure knowledge 
or aoul comprehension —vidyd orj’.d>ia — and becomes 
identified with it. It ia nob without reason therefore 
that.lator-day philosophers considered the terms as 
interchangeable to a great extent. From its very 
nature, the highest impersonal form of updsand ia 



urn o«Ttjr suTOfta; ( a. u. ) 
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not for ordinary people. It is suited only to particu- 
lar modes of lit’o. When the Vedic society bad become 
sufficiently organised with its four or five castes * 
and their dietinot functions and duties, and when 
the higher castes had had well ordered stages of life, 
dtramat, this path of salvation through the highest 
form of updsard was ordained naturally for those who 
embraced life-long studentship and celibacy, brahma- 
charya, or who were yatis at the last stage of life, or 
who by voluntary retirement from and renunciation 
of the pleasures of the world, sanntjdia, at an earlier 
stage, adopted the vow of asceticism ( tapas ). In other 
words salvation only for the abaci utely dispassionate 
self-controlled people, who must bo of course few 
and far between t. To meo with ordinary distractions 
of life, who were debarred from this highest prize, 
the new philosophy held out also excellent prospects 
Let all life be a preparatory stago for the highe.t 
life indicated above, and at each step the pious 
man will have nothing but encouragement. He 
most observe, wi thout question, without any hope 
of earthly rewards, the obligatory duties laid down 
in the holy books and expiate his siua of commission 



• with TWItf*. aa the fifth, 

t sTm* nfirovH S urofafir. ( p. o. ) 
njWT wurofit (Sn.U.) 
wtwt nn%v ( Pr. U. ) 

error rortrif w ^gTHvcni®! ( Pr. U . ) 

ctroro rararr «? fttrur. ( »• ) 

yjiw^r. ••• uf<»jflifwr * w(m. d. ) 





32 



THE 3HAKTI CULT 



or omission, voluntary or involuntary, by ao'a of 
atonement ( prdyaschittas \ and ho is then sura to 
be purged gradually of the impurities of life tbnt 
wrap up his soul. Ho may in addition do particular 
rites and sacrifices for the fulfilment of his particular 
desires. If done to perfection, which is however 
rarely possible, these selfish acts will answer his 
wishes. But in any case, his unfailing discharge of 
obligatory duties, nilyakarma, and expiatory rites, 
pr&yaichtila karma, will carry him higher and higher 
hi the scalo of humanity. To be more explicit, the 
greator i9 his aggregate cleanliness in life, the better 
is bis prospect for a higher form of human life, culmi- 
nating in the life of the purest Brdhmin, the fittest 
person to imbibe and practise the lessons of updshand 
or dhidna. Henceforword his aota of duty, combined 
with his true appreciation of tho Higher Soul 
that regulates all, will place him on the path that 
leads through intermediate stages of life to the highest 
life iteelf. This is the right Divine Road (cUvaydna), 
So long, however, as all aots of life are not reduced 
to acta of duty and duty alone, even the best of pious 
deeds and religious rites will not entitle a mau to a 
journey along the Divine Road. He may by certain 
religions acts and vows ascend to a higher form of 
life in heaven, nay even ascend higher and higher 
till he reaches the tbroshhold of the highest 
heaven where He, the Most High, reigns supreme, 
but his heavenly sojourn, unlike that of the man of 
duty and knowledge, is bound to terminate. 

The man of selfish desires at tho end of bis 
sojourn returns to the earth. His path even in heaven 
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leads only to mortality and not immortality. It is 
pitriydna or the road to death. It is the desires of 
the mortal world that prove fatal to him. In the case 
of the man of true knowledge and true duty, such 
mortal desires are conspicuous by their absence. 
Even acts of apparently selfish mortal desires are 
transformed in his case into immortal acts of absolute- 
ly unselfiah desiroa By such acts of the world he 
gradually gets rid of the mortal aiHictiona of the soul 
and then with his inner reason aud inner light 
unclouded by mortal obsourity, he plants his foot 
firm on the road chat leads to absolute immortality.* 
From the foregoing it will be clear that the old 
Velic system of religous rites enjoined mainly for 
the realisation of worldly desires was in the new 
order of things given an avowedly back seat. For 
the preparatory stage of spiritual culture, religi* 
ous work must be severely unselfish and free from 
mortal distrootions to bring the worshipper nearer 
and nearer to the ParattuHman, the embodiment of 
eternal and imperiehable life, t Thus the quest of 
oarthly gains of the earlier age was now supplanted 
by the quest of life eternal and immortal. And life 
itsolf was recognised aa eternal and immortal in 
its essence. The qaestion of religious culture reduc- 
ed itself to the question of life’s self-realisatiou or 
self-comprohen3ion. Bhakiiyaga in the form of uuo 
updsand points thia way. Life hero draws to life and 
grasps it in its own rational element. That is the 
soul of upd<and proper, better known as dhydnayoga. 
• wftsor jftat fnpfT i ( v. u. ) 
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CHAPTER IV. 

MATERIALISM RAISES ITS HEAD. 

The theories of sou', nature, and God, based upon 
the Neo Vedio speculations about a permanent basis 
of life, placed on plausible grounds the injunctions 
about the expenditure of food and money for the satis- 
faction of the gods and manes, which was the essence 
of ordinary Vedic sacrifices, and against which had 
been directed the concentrated fire of the first heretic 
attacks. The offerings of the earthly worshippers 
were outward tokenB of love and gratitude for and 
devotion and loyalty to the beinga above, the wor- 
shippers and the worshipped all bound togothor by 
ties of mutual good will in one great chain of imperi- 
shable life. In view of the system of complete 
universal co-ordination under the directing power 
of tho Supreme Embodiment of Life, the vibrations 
of the hearts below cannot but reverberate in the 
hearts above. The response is bound to follow. 
Absolute callousness is unthinkable anywhere in a 
creation pervaded inplicitly or explicitly by rational 
sensibility. There can be no disputing this view 
once the premises of Hindu theistio philosophy are 
accepted. Heresy, therefore, must challenge the 
fundamental principles of reorganised orthodoxy If 
it must live and flourish among the masaos. 

The heretic school of Vrihaspati and Chdrvdka 
accordingly joinod issue with the orthodox thinkers 
on these very points. Adhereing, as usual, to the 
evidence of the senses, .they rejected an undying 
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permanent principle of oonsoionaneea in man. “Such 
a substance aa soul, had it existed, would have 
been touched, tasted, smelt, heard or Been. No body 
ever even pretends to have done so. To induoe 
people to believe in the existence of a thing impossi- 
ble on tho face of it is nothing bnb a fraud upon 
human reason. Consciousness itself, of course, is a 
phenomenal fact whioh cannot be ignored- Bat where- 
in does it inhere f In the tangible body, say some- 
where in the cerebral region, and nowhere else. It 
rises in the body as a by-produot of the activities of 
the bodily organism itsolf, liko so many other pheno- 
mena in nature, end falls away, when the mechanism 
that brings it into existence is disrupted. There is 
nothing strange in this. So if there is an dtman, 
it is nothing but a part of the body, as the seat 
of phenomenal consoionaneas.” 

This demolition of the orthodox theory of tho 
son! makes unnecessary any separate refutation of the 
othor parte of orthodox philosophy. That philosophy 
is built up solely for the benefit of the permanent 
man. Once his permananoy is withdrawn, the wheel 
of karma breaks down hopelessly. No God is needed 
to tarn the wheel. No life history of man is to be 
searohed for in inanimate nature. The whole course 
of nature is aa it raUBt be. 

With such a view of life, the ultimate object 
of man's lifo, his purushdrtha, is nothing but material 
happiness or sensual pleasure. For every thing ends 
with death and death is absolute. All the talk of the 
orthodox sohool about the existence of a heaven or a 
system of heavens is rank hypocrisy. To justify the 
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inhuman cruelty of the daughter of animals in sacri- 
fices by the belief that thoso animals aro to gain 
aocess to heavens is therefore to indulge in pure non- 
sense. One might as well kill one’s old father in the 
same sacred causo. Moksha is nothing but the disso- 
lution of the body which is equivalent to death. 
Eveay body sees it, and a quest of the unaoen is 
unreasonable. All duties proscribed for the purifica- 
tion of the soul, for the attainment, of heaven, or for 
ultimate salvation, are wholly useless. * The tradi- 
tional denunciations of Vedicism by the Lokdyata 
sohool proceeded on such linos, t 

• "q w ft aq tnfa wrc i* 
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Rise of distinct phllosopnical systems to support 
orthodoxy— Devotion to religious duty 
and abstract aeir. 

YOGA & SA'MKHYA. 

Prom Ihe nature of the onslaught of the mate- 
rialists, it was evident, that orthodoxy to defend itself 
most first of all make serious attempts to attack the 
fundamental conception of valid evidence aa enter- 
tained by the Lokdyala aohool. So long aa sonsa- 
perception alone was allowed to be in undisputed 
possession of the field, there was no hope for the 
jndnakarmavdda of the Vedic teachers. The ortho- 
dox systems of dnvtkshiki'* or Mental and Religious 
Philosophy therefore set about in right earneeb to 
examiae the modes and sources of correct knowledge 
in man along with the problems of life and religion. 

The systems that arose for this great purpose 
were conveniently divided under two headB by later 
writers. The one type of dissertations that chiefly 
concerned itself with jndna was known aa Jndnayoga 
or Sdmkhya system, while the other that dealt with 
ksma was oalled Karmoyoga or simply Yoga 
system. T 

(v. 

t wh* wVsrpiaf ( t ) 
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In this way Sdmkhya and Yoga wero (ha two 
leading orthodox systems of Hindu philosophy in 
ancienb India. # 

Excepting tho few aphorisms known as Kdpilaa u- 
tra on jndnn which are however of doubtful origin, we 
have no elaborate old philosophical treatises bearing 
on karma and jndna. The teachings on those diatincb 
heads must have been oonfinod within traditional 
circles or sampraddyas, We have ample evidence 
from lator day litaraturc that in these traditional 
schools, cults of jndna and karma had reached a high 
stage of development. The Purdnaa, tho Tantroa, the 
Mahdbhdrala aro full of the teachings of these two 
schools. Upanishads like Stce&fswatara.whioh may be 
of posterior origin, refer to them in unmistakable 
terms- The doctrines taught in these systems are 

name! o( Yoga and Samkhya. Tho Makabharata, the Paranai »nd 
the later V(ani-J,<xds frequently »pe»k of such Sa'mkhya and Yoga 
systems. Even the Vedas speak of Yoga In this tenic. of course 
by suggestion The laterday Tufa system of philosophy was the 
result of the attempt to adapt the view of true karma as medita- 
tion to Sa sn&Jpu and was thus an appendage to it. 
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indeed soattered throughout the peat -Vtdxc stored 
books of the Hindus. 

From a perusal of the "six philosophical systems’ 
of orthodox Hinduism one can easily cooolude that 
these systems incorporated much of the earlier philo- 
sophical views represented by old So'mkhya and Yoga. 
They were indeed subsequent adaptations and im- 
provements suited to the needs of the times in which 
they flourished. Meanwhile it is only meet to remark 
that the Sdmkhya school and the Karmamfmdntd 
school of these ‘six systems,’ though they profess to 
deal with Sdmkhyayoga and Karmayoga respectively, 
aro not to he taken as fully and exactly representing 
the older views under these two heads. There should 
not be any mistake again about tho Pdtanjala Yoga- 
darsana being the exponent of the earlier Karmayoga 
or Yoga system. Tho names Sdmkhya and Yoga 
underwent considerable changes in meaning by process 
of time 

Whatever may have been the fall contents of the 
earlier Sdmkhya and Yoga systems, we may take it 
that they rejected pratyaiiha as the sole means of 
true knowledge, and fully demonstrated the admissi- 
bility of inferential knowledge and revealed know- 
ledge. They had no difficulty in shewing that 
without inferential knowledge the amenities of life or 
lokayato-d would completely cease all round. Invari- 
able association of things is an indisputable fact based 
upoa the widest and most valid experience or pra- 
tyaksha , and whenover ono comoa across a thing iovari* 
ably associated with another thing, ho quickly infers 
the existence of tho other thing along with ib As for 
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knowledge revealed, liishie or gage?, free from passion 
and not at all liablo to mistakes, havo. voluntarily and 
out of sheer kindness for men, vouched for the 
impersonal Vedic pronouncements and that must 
carry conviction. In the highest etago of spiritual 
culture, highest truths, unknown and unknowable 
otherwise, flash upon the saintly mind -for the true 
inmost life of man participates in One Great All-life, 
the source of all truths and realities, — and that 
knowledge out of itself finds expression in suitable 
utterances in the months of the sages, and who will 
doubt the veracity of such testimony f Vedic utter- 
ances are of such character aud bonce their evidonco 
is unimpeachable. 

Thi3 is the sum and substance of the views on 
valid testimony or PramdnaVdda as we gather from 
the whole orthodox philosophical literature of the 
Hindus, m It may be noted in this connection that 
the Nydya system of the later group of 'six’ schools 
extensively deals with this question of pramdnavida, 
although all tho systems have sorno thing to say on 
the point, and are not always in agreement with one 
another, and even among different sections of them- 
selves, as to the number, details and theories of 

flraCTTf*TCrf : ©a; hi-iSjC ( s. s. ) 
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valid evidence, t The view indicated above however 
iB open to least criticism from the orthodox stand- 
point. 

Wo may now torn to the original philosophical 
views proper of tho Sdmkhyas and Yogas. On this 
we have some thing on the authority of Vdlsydyana, 
one of the oldest and most authoritative oommentiators 
of Nydyadarsana. 

It is pointed out by Vdtsydyana that both tho 
Sdmkhya and Yoga schools agree in insisting upon 
examining truths by all means of valid testimony 
( ). There is however a remarkable 

divergence of opinions between them regarding their 
decisions on some of tho moat fundamental philoeo 
pbical problems. 

*>nwi sums:, * wmfwi, fatfinrare wii 
ttawiiT 

The Sdmkhyas hold — a thing can not oomo into 
existenoe which did not potentially exist before ; 
that which exists can never be completely wiped out 
of existence ; unite of pore general abstraot conscious- 
ness exist by themselves, behind and beyond oil 
phases of ooncrete consciousness, as the ultimate 
t iw, ^rjcin, «roVafn, *wrs, w, 

—perception, inference, revealed utterance, analog?, implication, 
negative knowledge, probability and LiHorie tradition, are the 
several prana'wai dealt with in tbo School* and tho Puranai. 
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conscious substrata or souls ; specialisation of con- 
sciousness takes place in connexion with tilings 
through the media of whioh ib finds outward material 
expressions, namely, the mind, the sense-organs, the 
body, tho material qualities, and the very causes 
that call thorn forth, 

Tho Yogas hold— material beings come into exis- 
tonco on account of tho karma of individuals ; karma 
alone is responsible for the evils ( passions ) of love 
and hatred, as well as for the impulses that arise out 
of love and hatred, and long for self-realisation ; 
consciousness does nob exist in tlie abstract but 
is always referred to its qualities or modes of 
material expression ; that which did not exist comes 
into existence ; that which exists drops out of 
existence. 

It is quite possible to build up two distinct 
philosophical systems in all their completeness out 
of the materials thus set forth Evidently on the 
most fundamental points the views of the two schools 
are in sharp conflict. If tho Sdmkhyas are emphatic 
on the principle of the exi9lonco of 'souls' as ultimate 
centres of pura consciousness, without any reference 
to material existonce, the Yogas ato no loss emphatic 
bn the principle of tho existence of soul substances 
as units of pure existence without consciousness, in 
their ultimate or initial state, where they are absolutely 
pure, and unaffected by external impressions. 

The activities of individual souls bring in all the 
miseries of births and rebirths according to the Yoga 
system. According to the Sdmkhya aystoui all the 
activities are transferred to the domain of Frakriti 
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and the 'soul’ is unaffected thereby in any way what- 
soever. The Sdmkhyat indeed are forced to the doctrine 
of a migratory individuality, ting atari ra, subject to 
the karmic law. lb is material in its constitution 
and ia liable to disruption in Prakrili when karma 
leaves it and stops its activity. The lingo, deha may 
be called a false sou), or lower soul, in a6 much aa ib 
oontrols all the elements— monas, akamkdrajmddhi— 
of materially reflected consciousness or reason. There 
is, ib may be nobod, in the essence of matter, a 
principle called scUlwa which enables ib to reflect the 
light of reason.and this principle is most prominently 
represented in the internal senses— manaj, ahomkdra 
and buddhi— which constitute the lower aonl, 
although the other principles of materiality, force — 
rajas — and inertia— tamat — also olaim shares in its 
formation. 

A creation entirely new in the material world ia 
unthinkable accordii.g to the b.mkhyas, but quite 
possible, rather the only thing possible, accoruiug 
to the Yogas Ju a like maimer, absolute death is oat 
of the questiou so far aa SdnJJiya is conoerned, but 
Yoga is not inclined that way. 

Consistently with their philosophical theories, the 
SiimUtyas aeb up the ideal of oornplete emancipation 
from the bondage of material creation as the highesb 
aim of religion. And that ideal is realiseJ by nothing 
else but by regular concentration on the knowledge 
of the absolutely pure nature of the aoul, to the 
complete exolnsion of material pursuits, which are the 
sources of all pain, attendant on births and rebirths. 
Thus the path of salvation, on this view, must lie in 
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dhydm or abstract contemplation or stoppage of 
functional activities of external organs with the 
mental gaze fixed upon the sonl In other words 
consciousness turned to iesslf 13 salvation. * 

The Sdmkhyat apparently discovered a shorter 
out to salvation than the exponents of the old system 
of updaund as directed to the Higher Soul—Para’AiH- 
md or r'swtra. It was however still the updsantf- of 
the soul itself, and as such, the element of dovotion 
was still the predominant feature of the religion 
ftdaptod to the Sdmkhya system. It is of course 
superfluous to point out that Vedic rituals the 
l Sdmlhy<t'S completely excluded from the scheme of 
their sublime religion. Such a religion therefore 
could not be for the ordinary people of the world. 
And the Sdmkhyas were quite outspoken on the 
point. "Jndnayoga is for those who have been 
disgusted with and have discarded all karma — all 
materialistic or worldly desires.' * They of course 
allowed Vedic karma a 3 a lower form of religion ; 



hut it was simultaneously denounced as impure on 
account of the prescribed slaughter of animals ; its 
rewards ware cried down as transient, and unfair since 
unevenly distributed, invariably loading to jea- 
lousies, for it was well known that oven heavenly 



• mfe =! & wfsviuTfkVTg %3SI 

AW! (S.K.) 

This theory cl exclusive conciousness or reason is responsible 
lor the name S» mihya. 
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existences were terminable and there was a hierarchy 
in heaven itself. J 

Wo have so far assumed the old Sdmthya system 
as dualistic and realistio— a dootrine ot a multitude 
of souls and one Prak'Ui with her manifestations 
afc organised Nature. Bub from the various accounts 
in the BhuJgawata and tho Gi'ta we are led to infer 
that even in early times there was something like 
a monistio and idealistic construction of the 
Sdmkhya philosophy. “One principle of Reason 
bifurcates itsolf in Prakrits and Purus/<a. The mul- 
titude of souls are emanations from Punuha, as the 
various phases of creation are from Prakrits ." This 
in effect is what the Bhi'gawata holds up as the old 
Samkhya doctrine.* Such a system would of course 
make dhydna or uprttiana of tho idividual soul 
turn on its universal aspect. Salvation on this view 
would not only be emancipation from material 
bondage on the parb of aa individual soul and 
eventual sebteloment upon itself, but a full com- 
prehension of tho illusory nature of the fetters of 

1 ( s k. ) 

•‘vthvj *f Hie ITC wtspw” etc. etc. 

‘ atC tfhm” ( Chh. ) 
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Prakriti anil of the essentially all-comprehensive 
character of the soul itself. 

We may mention hero in passing that this latter 
construction of the Simkhya philosophy found far 
wider favour among old philosophical thinkers than 
is generally recognisod. The whole Sdmkhyct 
doctrine of Krtpila which is implied to have heen 
followed in tho SvcttswaUiropanishad is based on 
this view.* It is however really the Vtddnta 
doctrine in another garb. The Higher Soul is the 
ultimate substance of rationality and materiality 
combined, aooording to this view. Only the element 
of joy' is not yet recognised in thin SAmkkya concep- 
tion of the soul. 

In any case, the religion of the Sdmkhyas is 
aimplioity iu itself. A cultivation of the truo 
knowledge of the essential nature of man is the 
keynote of the oreed. The claims put forward on 
its behalf in the Gita are not at all exaggerated 

" The real mail is never born, he never lives in 
the worldy sense, he never dies. Nothing of tho 
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world affects him. In his universality he compre- 
hends everything. A religion based purely upon 
this view is the porinanent religion of roan— it knows 
no beginning, no end. Sins of commission or omission 
sre out of plaoe here unlike in a religion based on 
rituals. The moment it is cultivated, the very mo- 
ment man feels free in salvation from all the terrors 
of worldly misery. Ib can givo quietus to any 
ohanoe of rebirth even though embraced ab the 
moment of death * § 

But, as we have said, this naked beauty of tha 
Samkhya religion cannot appeal to the imagination 
of a worldly man ongaged in the pursuit of material 
objects It has no gorgeous prospect to offer to him. 
For him therefore the Karmayoqa is ready with its 
brilliant piotures of blissful existence in heaven. This 
attractive Bcheme is thus unfolded 

Everyone knows that each act of life leaves an 
impression on the sonl. You feel pleasnre when you 
hear a sweet song. Th8t immediately creates a 
desire, ichchhd , in you to have more of it in future, 
immediate or distant. You come across an unseemly 
sight. You are at onoe repelled. You dislike it wan b 
never to have it again. Yon are filled with abhorenoe 
or repognanoe— dvesha. Thus man’s likes or dislikes 
are formed in the whole course of his life. They 
remain imprinted on the sonl aa impulses for future 

§ fww. Trim: i* *»Nf o 
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actions. Man’s state of existence after death is 
necessarily determined by his accumulated taBtes and 
dialaatea. There is no immunity from it. Adaptability 
of inner and outer nature is natural. The material 
soul, ao long as it retains consciousness, can never 
shake off acquired cravings. What then religion 
should attempt f Obviously it- must guide the 
activities of man in undertakings which will open up 
a road to permanent unalloyed blissfulness. Such 
happiness is attainable in heaven— sworga. The 
Sruiis, the infallible guides, clearly indioate this path. 
It lie3 through the performance of sacrifices. * 

All duties, it must be clearly recognised, even 
llioso that are apparently non-ritual, are really parts 
and parcels of a great life-scheme of sacrifice which 
covers all legitimate activities Notwithstanding all 
that is said to the contrary, they are in a sense all 
Icdmyas, acta prompted by cravings for a higher 
and better life, the obligatory and expiatory duties 
not excepted. Life is sacrificed or devoted to these 
duties for its own sake. 

Prom the Sdmkhya point of view this doctrine of 
an over joyful bouI in heaven is of coarse impossible ; 
for as nothing can emerge which did cot exist 
boforo, happiness as a permanent and essential 
element of the soul can not be realised In its pure 
state, the soul, in their opinion, can only be in a 
condition of abstract nnspeoialiaed consciousness and 
nothing better. Joys and sorrows in this world are 
• “uflS’.m xfrnr 
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simply phenomenal acta of knowledge, due to favour- 
able and unfavourable circumstanoes, in wh ioh tho 
lower soul is placed. * 

To the Karmayoga sohool, or more briefly the 
Yoga school, as Karmayoga was callod in olden times, 
this problem, however, presents no difficulty what- 
soever, They hold, as we have seen, that a new 
element can arise— and the soul, which is 
originally a blank substance, takes on specialised 
forms of consciousness — STT, — in contact* 
with external creation. In heaven it is in joyous 
ooneciousneas t 

To the Karmayogins the rites and the mantras 
are the essence of religion. The universal karmic 
law of life ia Divinity in the abstract. And 
embodied as it is in its entirety in the impersonal 
and eternal sound forms — Nityasavda— of Vodic 
mantras, there can be no other manifestation of 
Divinity — gods or dtoatas, — than those mantras 
themselves. Wholehearted devotion to thorn accord- 
ingly is the only thing to be insisted upon. 

The Yogas, consistently with their theory of the 
accession of joy, introduced, by implication, an 
important element into the conception of religion, it 
was all round pri'li—pri'ti in conception, initiation, 
execution and completion of sacrifices. Dhtsrma was 
to be prompted by tho prospect of eternal and 
uninterrupted joy as the highest reward. This 
view oxoroisod a tremendous influence on the snbse- 

* vi S'.wf >“ 

t This theory of accretions possibly account* for the n»a>e 
yoga. 
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quenfi course of religious evolution in Hinduism, as 
we shall eeo later on.* 

From the olomonts of philosophy of this Karma- 
yoga system, as referred to before, it is quite easy 
to see, that liberation of the soul, somewhat in 
tho Sdmhhya sense, will not be entirely out of place 
in tho philosophy of Karmayoga. Suoh mohtha 
indeed is thus described in Prakarafcapanohikd— 
Tititudloid prakarana : - 

ft:£iiy*n'nJ<rtoraf»ro»rft 

i tnfnnravtaft 

tgroS i ww' gar^n- 
wfmfaftwa: ? a mujotflStaa i xRifosiTtwmfo- 
wtroiril y'^anmiaf «^nraiaiw»WTi»ii 
h^wuw! i ‘j'ijJi — a: utarfrsNit 

^ fafaiw. u^aia^g^Hjts^t'SyyiyRHiei 

fnn?»n*n wifaif ut5t«i amrefr *a’ 

*w*l ^n*nrr»t»t * »? 

faig*i«mvi3 'BtfijfR ftiftasRjjTTra' snvia^ 

“ When the whole 3tock of destiny duo bo karma 
is completely exhausted, the individual soul refuses 
to be connected again with a body. It is well- 
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known, that the eoul is born and reborn, so to say, 
in worldly bodies, only bo long aa it carries the 
destiny resulting from karma. Tfhen this is gone 
for ever, bodily connexions stop; all senses of 
worldly pleasure and piiu are rooted out. In suoh 
a state the soul may be called mukta or liberated. A. 
question mfty arise— how to make short work of all 
dharma and adharma, the whole of the destiny 
accumulated f By realisation in the world » That 
is impossible. They have accumulated for a loDg, 
long time, in the course of innumerable bodily exis- 
tences. They are accumulated even when in course 
of bodily realisation, They are infinite in member 
and extent. To get rid of them by satiety is unthink- 
able. There is however a way out. If any one is 
really disgusted with the world by its afflictions, and 
has genuinely left off all cravings for mixed worldly 
pleasures, and wants to be rid of them once for ajl, he 
must turn away not only from proscribed acts, sinful 
in their nature, but also from prescribed religious 
acta, leading to gradual advancement in the scale of 
existence, culminating in heavenly life, as both aqch 
acta cause his imprisonment in bodily cells. He will 
then get rid of that port of his accumulated dhafrra 
and adharma by realisation in the world which has 
led to the particular birth for the very objeotu A nd 
the whole of the remainder of his accumulated 
destiny will be destroyed by the cultivation of pure 
self-knowledge, and by these aota of- self- abnegation 
whioh uphold self knowledge, suoh aa the well known 
practioes connected with tho control of the mind, 
sense orgaus, and bodily craviogs, This will of coarse 
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bo in pursuance of the Vedic prescription which enjoins 
self-knowlodge for those who want that their soul may 
not return to tho world. Then the soul booomes free 
absolutely and wholly." 

A pure soul on this view, it is needles to repeat, 
will be nothing but a unit of pure existence, as the 
school, unlike Sdmkhya, cannot evon think of absoluto 
unspecialised abstract conscionsnese, without any re- 
ference to concrete things of knowledge The Wydya 
Vaiseshika doctrine of liberation really represents this 
old Karma yoga or Karmami'mdnsa view.oonsistently 
with their asadutpttivdda, apparently taken from 
Yoga, Nydya emphasising pnro moksha and ’’xiseshi- 
kd new accretions. 

From what has been said about the characteristics 
of this Yoga religion, we gather, that in ita worldly 
aspect, pravriui marga, it cssontifilly teaches nothing 
but earnest and joyous dovotion to duties as gods 
in expectation of happiness in a better state of 
existence, and in its higher aspect, that of re- 
nunciation or niviitti mdrga, it emphasises ascetic 
devotion to tho soul itself in its highest state of 
abstraction. 

In thoir broader aapeots the Sdmkhya aud the Yoga 
onlta may bo said to be supplementary to each other. 
The Sdmkhya* pleadod for a peaceful life of retire- 
ment, while tho Yogas for a noble and pious worldly 
life of genuine sacrifices. This estimate of course 
leavos out of consideration the peculiar moksha cult 
of tho Yogas explained above. It was however in all 
probability only a later development. In any case 
it was never emphasised. Else the sohuol would 
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nob have come in for such severe castigation ab the 
hands of the author of the Gi'td. t 

The Gi'la really found the system liberally irra- 
tional at the top. But it professed to champion 
Vfdvcism, and made Vedicism popularly attractive. 
That was a valuable asset. 

Hence the Gild aohool of thought adapted the 
Yoga views to their own oreed.and cheu passed off the 
reformed doctrine under the name of genuine Yoga, 
much iu the same woy, it is to be feared, that they 
remodelled the old rational Sdmikya philosophy on 
pantheistic lines favoured by them. But of this 
development wo shall not apeak now. 

The remarkable features of the devotion oult 
unfolded in the two doctrines have already been 
clearly indioated. For god, the one, Sdmkhya, subs- 
tituted the human soul itself in ita characteristic 
purity of Reason, and the other Yoga, nothing 
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"They give utterance to templing words. Foots they are, 
They insist on Vcdicisin. They acknowledge nothing elm. They 
are full of worldly craving*. They hold np only a prospect of 
splendour* and pleasures. Their creed is ft crowded mat* of rituals. 
These lead to nothing but births and renewed fcomia, Heaven is 
their higaot goal. To there people immersed in pleasure* and 
splendours completely attracted by them, the ideal of a eettled 
mind fixed in highest contemplation can never commend it»eH" 
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more than Vetlic Duties or religions ATamo. Indeed 
A'tman or Karman according to one or the other, 
ia the I'simra that commands all devotion. No 
need of an extraneous principle) in such simplified 
creeds f Nor should there ho any difficulty about 
the npttsand of karma. If a unit of abstract conscious- 
ness ( faf^) can be an object of upiacttuf, thero is no 
reason why a unib of acliie existence ( ) can not 

be so with reference to its activities. The latter is 
indeed more comprehensible, while updsand ol pure 
Existence as snob is only on a par with of 

Roaaon. * 

f" Cl zr 5X3T’. fan vfh swiff i 

•fax ?s ?fn 'Dcimnyr. iwfn bjfcrfwii: a ( flf?” «hTwx ) 
5»«n 51 swxwsfa’sfPHi swwraitA i 
fiWvi wwffroi*^ *rat i 

>isT 5s inmnnfaW fwTjxffi WTfor. i 
^txf iirejfs fi«u * nirar wtf m: nHv a 
• W. m aw or' nw suiftW irpr i 
tsuwjs’ qfa^f’iaiTjrW n' wfcrjunnwfm i ( a. u, ) 
Abo 'jsiwr. uvctt 3irt«j f*»«j ax’ ( s. s ) 
fegr’ ( ibid ) 

'narw^fiwn wx* *aft ( wfursw? on the Sutra) 
* Kar>na i* life. Abstract life is pure existence. Contemplate 
tt behind individuals and the Universal. Active life follows life’s 
innate principle*, the Karmic La w, individually and Universally, 
aud starts in finer A&asa, which is the ultimate cause of all active 
material existence and * is composed of eternal sound dements. 
The mautras represent the sound elements. Hence the worship of 
mantras as dwatas along with KannU Law a9 I swara . In Kanta 
life sacrifices itself materially. Afawric sacrifices point that way. 
Hence the worship of Karma ?s Yajiu i. This is Yaga in brief, 
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Sa'mkhya and Ycja subjected to fierce criticism. 

Heresy and orthodoxy meet on the common 
platrorm of self-contemplation. 

JAINISM, BUDDHISM, THEISM & PANTHEISM. 

The pro- Vedic but fundamentally godless specu- 
lations of tho Sdmlhyas and the Yog as satisfied no 
party. To tho heretics, they did not go far enough in 
their boldnoss of philosophical dogmas. From the 
standpoint of orthodoxy, they had gone too far. No 
wonder that the systems were soon subjected to a 
hoavy crossfire from both sides. 

The Jainas were the first to opon the attack 
upon orthodoxy. 1 They concentrated thoir fire upon 
its most vulnerable side, It was the nnqnestioned 
acceptance of tho infallibility of the Vedai and the 
Vedic cult. What was the most prominent feature 
of the Vedic Religion ? 'Sacrifices’ undoubtedly. What 
was tho essenco of a groat sacrifice? The sacrifice of 
an animal, not self-sacrifice. Even the orthodox 
Sdmkhyat had admitted so much. But they had not 
taken oourage In both hands They had spoken 
apparently with two voioes. What they had dis- 
approved in true religion, they had approved in 
popular religion. Why? What is objectionable on 
the part of the wise does not oeoso to be objection- 
able when accepted by the unwise. A sin is always 

f Jain: ton flourished long before tbe advent of Mohavira 
Even king Ri%hava % of remote antiquity, vho became a sa x*ya'u' 9 
i« claimed as a Jaina ( vide B 1-3 and v-4, 5, 6. ) 
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a sin committed by whomsoever. Deliberate murder 
can not but adversely aflect the murderor’s innor life. 
Else the whole doctrine of karma falls to pieces. It 
will not suffice to say that the slaughtered animal 
revives in a glorious form in heaven or anywhere 
else. That does not exempt the murderer’s soul. It 
13 religiously murdered thereby. The obnoxious 
impulse sticks to it * 

The spirit of kintd is indoed at the root of all 
worldly evils. Once it is let loose, it manifests itself 
in innumerable forms. The religion of the yedas is 
unmistakably based upon it in all its phases. The 
very first requisites to be provided for ou ihe occasion 
of a sacrifice contribute to kintd, Wine, flesh, honey 
and the tigs are all murderous items in a scheme of 
religious murder. Forcibly taken out of sentient 
beings, fall of sentient beings or souroes of origin 
for sentient beings, not to apeak of the specially 
pernicious effects of wine and honey, these articles 
of a sacrificial meal only serve to emphasise the all- 
round murderous aspect of a sacrifice. There can 
be no compromise, no temporising, with such a 
scheme of religion. The integrity of the prophets 
of this religion must be considered as open to 
challenge. Their testimony on the faco of it is 
inadmissible, when they barefacedly advocate a cult 
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of morder. ft Tradition and hearsay will not save 
them. They mast be judged by what they preaoh, 
and the value of their views to be estimated by the 
service they render to humanity and the whole 
sphere of beings by their teachings. Weighed in 
this balance they have been found wanting. No 
false sense of reapect for the past should therefore 
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ftand in the way of tho rejection of their guidance. 
For infallible guides in religion, whose utterances can 
really bo regarded as inspired, we must therefore look 
elsewhere than in the I ’edit seers. 

Such a guide, the Jainas found in Mahdvira, 
the first orgauiser, and iu this sense the founder 
of their sect, a blameless and dispassionate saint 
versed iu the loro of universal wisdom, and, to a 
modified extent, in his renowned followers and 
successors in the apostolic line of succession, the 
great Tirthankiras. The doctrines taught by them 
fully satisfy the ,/airvi conscience. The Raffia or 
religious creed communicated by them oan hear the 
gauntlet of the fiercest rational criticism, so aver the 
.faint school. It can therefore bo accepted without 
reservation or any hesitation No claim is made 
that it is impersonal and self-authorised in its origin. 
Such a claim, aa made by the orthodox school for 
their Vedio 4<jama, is indeed preposterous. A system 
that is not sanctioned by the authority of direct or 
indirect ovidtnee can hardly ever carry conviction » 

The metaphysical doctrine adopted by the Jainut, 
whereupon is buiit the whole structure ol their no- 
murder cult of religion, can be thus staled briefly : — 
The soul ji va or chit is a centre of oonsciousnera. 
That consciousness in its pure condition is one of 
abstract happiness. In course of migrations through 
the universe, the so-called organised achii, through 
beings, stationary or moving, gthdvara or trasa, 

• ^t»' unT«i'— rnj ( 'jnrar' ) « m, 
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ranging from the least sentient elercentftl and vege- 
table bodies to highly rational creatures like men and 
gods, this consciousness pasaea through an inGuile 
variety of experiences, pleasant and painful. Kamux 
takes tho jiba through these experiences in the 
domain of nature. Religions work, so long as it ia 
prompted by cravings for happier life, only takes the 
jtva up in the scale of existence. Broadly speaking, 
this course of religion is for the worldly people or 
irdvahas, and ia pre-eminently based on a cult of 
ahinsd or no-murder. When religious work is 
prompted by a genuine desire 10 have nothirg to do 
with worldly joys and griefs, karma becomes aacelio 
iu character. Such ascetics arc sramanas By a 
courao of ascetioism an inspired elate ia reached, when 
tho liberated soul of the saint, the siddhapunuha.haa 
easy access to the highest truths and highest powers, 
the essential characteristics of the pure soul. The culti- 
vation of such a life is in complete umddhi or soul- 
concentration and soul devotion, whereby the soul 
recovers its state of pure reason of unsurpassed 
brilliancy and inherent joy. Moksha consists in the 
implied cassation of all karma and the consequent 
dropping of the bonds 0! the world and tho cravings 
for worldly thingB * 

Close upon the heels of the Jainas ouno the 
Buddhists to join issue with orthodoxy on the spiri- 
tual usefulness of the Vedic religion. They aimed 
their blows at. the same vital point of Pedxcimn, e. g. 

' Jain a comet from jina, a self-controlled ascetic 

fr,5wi6nifar. a to faw d { s&mtijjev ) 
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the sacrificial parb of it. as tho Juina# had dona. 
The arguments ran practically on the same lines. 
The complaint was the same— tho Vedio religion fell 
short of tho great religions standard of good will 
for all, the highest and the lowest in tho acalo of 
sontiont oreation. 

Id philosophical dogmas tho Buddhiitu went one 
better than the Jainas who had accepted the per- 
manent principles of one Nature and a multitude of 
individual souls. ’Knowledge, diroot or indirect', 
the Buddhi<t.< claimed, 'can never establish tho exis- 
tence of such permanent principles'. ‘We are cogni- 
sant of nothing out particular groups of sensations. 
Internality and externality, the knower and the 
known, are only two aspects of these sensations. A 
chain of causes and effectB, supported by the univer- 
sal law of karma, individual and oosmic, explains 
the succession of experiences and events. Nothing 
exists absolutely and permanently a To attempt to 
prove such existence is futile. Inference can never 
tske you from the domain of the known to the un- 
known. You infer the existence of firo when you 
como across a volume of smoke Why ? Because 
smoke haa always been fonnd by experience to be 
associated with fire Both the items in this process 
of cognition are within the range of your experience. 
Has the permanent, the noumenal, been ever similarly 
notiood to be in company with the' temporary, the 
phonomenal. You can never pretend to any such 
direct knowledge about the permanent. How then 
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can you reasonably argue ft* possibility 1 Better 
stick to the ultimate evidence of direct knowledge. 
To carry on the affairs of the world, inference is no 
doubt relied on at every step, but what ie inferred 
is also experienced almost ae often. So rnnoh can 
never be olaimed on behalf of a permanent substance. 
Permanency tbereforo is a pure delusion of the mind. 
It will be better to argue, on the soundest basis of 
logioal inference, that anything that exists will cease 
to exist the next moment. That is always verified 
by ua. To pul it down in the form of a philosophical 
formula — nothing exists in the absolute sense. Every- 
thing only seems to exist. The whole cosmos is 
thus enveloped in a thick cloud of universal illusion. 
That is the legitimate doduotion from the doctrine 
thus enunoiated. It is practically universal empti- 
ness and unsubatantiality. The highest religion of 
Buddhism therefore consists in sincere attempts to 
get rid of the cosraio illusion. Dhydnayoya alone 
helps that way. Bat it is OJxydna of a peouliar 
nature. Attention is to be concentrated not upon a 
particular object of a permanent nature,— for suoh a 
thing does nob exist, — but upon pure nothingness. 
This tamddhi is therefore more in the nature of a 
wholly undefined abstraction than is what is gener- 
ally understood by absolute concentration. The 
liberation that is ultimately attained by the process 
is itself nothing better than total annihilation, where 
blank nothingness alone reigns supreme, nob even 
existence, conscious or unconscious. Ib is purely 
negative. From ordinary death, it is dearly disting- 
uishable by the absence of any after life- whatsoever. 
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The Buddhists, indeed, as has been said above, 
tenaciously cling to the karmic dootrine notwith- 
standing their wholesale denunciation of older creeds. 
They hold with tho Sdmkhyas, that individualities, 
composed of those special groups of sensibilities 
whioh roughly correspond to tho lingasari'ra of the 
Sdmkhya school, or what is generally understood p.s 
the internal organs of consciousness with their cosmio 
records, pass through their several stages of cosmic 
existence, always subject to the dispensations or the 
determining forces of their own karma. Births and 
deaths go on so long as the axe of true knowledge 
is not laid at the root of karmic records and karmic 
impulses. When the nothingness of the world is 
fully realised and ■ mind steadily recoils from its 
illusory suarcs in dhydna or samddhi, the enlightened 
and awakened mind, the Ituddha purusha, becomes a 
liberated mind, mukta purutha , and ultimately gets 
complete rest in nirtdna or extinction of the fire 
of life, once for all. 

While thus holding the ideal of blank updsund or 
dhydna as the highest form ol religion for the bhiishus 
or Buddhist monks, recluses and ascetics, the 
Buddhist Tirlhakaras also. devised a suitable prepara- 
tory course for tho ro-sses based upon a creed of 
no-murder or univoraal benevolence, and leading by 
well directed steps to su'nya updsand 

It may be pointed oat in this connection tlut 
both the Buddhist* and the Jainas introduced tho 
worship of human saints Siddhapwushas and Tirtha- 
haras, as embodiments of |>nre life, as a culmination 
of their creed of reBpect for life, 
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These heretic schools thus laid the foundation of 
h cult of personal devotion which was to play at a 
subsequent period such an important part in the 
Pdnpata sod the V<ushnava orocds as we shall see 
Very soon. The scrupulous and pious reverence for 
all life, the essential creed of the heretio Buddhitts 
and Jainas, considerably helped indeed the evolution 
of the Sdluxilu philosophy of ‘all life’ in later tiroes. 
It was a curious irony of philosophical destiny. All 
round nothingness led to all round life and reality, 
It was the first religious impulse of the two heretio 
soots that ultimately triumphed. 

Jainism and Buddhism naturally at onoe oaptored 
the imagination of the masses when they began to 
preaoh ‘no-murder’ as their religious ideal. It was 
the strongeet plank in their platform. Apart from 
the oreed of aacrifioial murder, the oambrous and 
infructuoee Vedic ritee and ceremonies had long l«b 
their hold upon popular affection* The Sdmkhyas 
and the Yogas, though avowedly orthodox, had not 
much improved the orthodox case. The latter indeed 
had protested too much, while the former had practi- 
cally killed it with faint praise. Then the Jainas 
and the Buddhas thoroughly exposed the oliims of 
Vedidsm to an inspired Divine origin, by their 
remorseless logio. No wonder that for a time it 
tottered in its place. - 

New schools of orthodox philosophy soon rose 
bo oounteraot the widespread evil, lhey quiokly 
perceived that nothing but the complete restoration 
of God to His proper place in the religion wonld 
save id. A godless religion based upon orthodoxy 
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indeed stultified itself. No Ood,— nothing to bind, no 
duty, no religion, no karmic system, no inspiration. 

The Nydya and VaiKshVca schools of philosophy, 
and a new Yoga or Dhydna Yoga school accordingly 
began earnestly to plead for one Real God. The 
philosophers of the new schools argued His existence 
from kdranatdda “Every act has its author. 
That is Valid experience. Who is the author of this 
creation * Certainly not any one bound hand and 
foot in the cosmic chain of existence. Suoh a one can 
not turn the wheel of karma. One cannot simul- 
taneously be subject to a force and be its regulator. 
We must look for the mover of the wheel, the author 
of the universe which is eternally subjeot to the 
karmic law, eleewhere in some one above and be- 
yond it. And that One is “God,” » What is the 
essential natare of such a God ♦ * He is entiroly 
outside the 'domain of Laima, a sublime soul suporior 
to all individual souls, absolutely untouched by the 
cravings and passions rcoulting from karma and 
leading to karma. He has no cosmic desires to be 
fulfilled, no worldly instincts to be realised ” t How 
then can He intervene in the aflairs or the universe ? 
* He is the Ruler and it is His eternal Laws that 
do the n eelful. He holds the threads in His hands 
wholly unconcerned as to how they spin." § 

T «rVTWT*T<T OT&TWtT,— ( ) 
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All these schools thus Bought to re-establish the 
olaims of one God above and apart from individual 
souls and the cosmos. They restored to Him Eternal 
Regulative Power. Vedic savdas were naturally 
traced to Him, the source of all Laws. Such a reli- 
gious code, it was argued, was undoubtedly better 
than a fallible human system. As the Soul of noula, 
as the greatest of aouls, exclusive oonoentration on 
Him constituted the highest religious ideal. 

Wo do not dwell upon this Updsand cult as we 
have alrOndy treated of it. It is only ueoessary to 
observe here that the Nydya and the Vaiseshtkg 
schools concerned themselves more with a philoso- 
phical examination of the essential problems of 
orthodoxy, while the Yoga gavo a clear exposition 
of the whole procedure of dhyina, samddhi or 
nididhydsana. There was also a difference of views 
about the oonoeption of the true nature of the indi- 
vidual soul between the Yoga on the one hand, and 
the Nydya- Vaiseshika on the other. The former 
in this reepeot adopted the Sdmkhya doctrine of 
conscious existence, while the latter inclined to the 
earlier Yoga or Karmayoga doctrine of pure existence. 
This naturally gave rise to a corresponding diver- 
gence of views about the theory of liberation. * 



• It may be worth while to note hoe how far the new tchoois, 
the Nya'jm- Vaiuthika on the one hand and the Yoga on the other, 
which built and improved upon the Yoga and the Sa'mkhyd 
systems respectively, altered the philosophic complexion* of 
the system* they drew upon. 

Following the lead of die ( Karma ) Yoga system, the /fya'ya- 
Vabukika school* recognised a multitude of individual soul* 
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The trifurcation of the machinery of creation with 
the three distinct principles of Soul.Natare and God, 
which was in fact a reversion to the doctrine of 
the Supplementary Vedas, proved too much for a 
school of thinkers who now appropriated to them • 
selves the name of Veddnlistx. though tho namo could 
appropriately be used by all the orthodox eohools, 
for none of thorn had ventured to question the 
authority of the Upanwhads strictly called Veddnla. 
They considered the difficulties involved it such a 
system as insuperable 

as unit* of pure bAimm, but made One Soul, God, supreme 
over all others in order that He might f/om His place of aplcndid 
‘notation turn the wheel of the karmic machine, which was 
to grind all others, unless and until any of them qualified for 
nteksha which would restore the liberated soulr to their pristine 
purity of abstract existence. The liberated souls, on this Jfyv'ya- 
Vaucthika view, would of course enjoy all the glories ol pure life 
as pure existence, in the same element ( Saio&ya ) with God, 
in possession of the same splendour* ( Sa'ishti ), in His inspiring 
presence ( Sa'na'fya \ in the same Divine form ( Sa’ru'pya J, and 
in close contact ( ckalaa ) with Him. ( Vlit Mukthada ). The 
( Karma )-YV?» system, godless as it seas, hid failed to held 
out such prospects for life. The distinction between the Supreme 
Soul and the other individual souls was however absolute 
( duraitatada ). Devotion to Him would not therefore be out of 
place in live Syo'ya VaiutkiU scheme of-paWn'. It would 
however' be nothing but pure life to life devotion to tho element 
of abstract existence, without consciousness, without joy, in 
the highest state, though in lower states of upa'ana ..such life to 
life devotion ( aimcuamarfaita ) might be or rather must be 
accompanied by elements of knowledge and joy, aa these 
accretions were allowed in mundane existence 

Cosmic creation and" the activities of the universe according to 
jfya'ya-VaivMIta must start in a 'Aa an, one of the fundamental ele- 
mmt'.with the other fundamental material elements as accessories, 
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"How can God create out of something foreign to 
Himself and yet have complete command over it » 
How can He remain unconcerned when lie is the 
main actor in the cosmic drama ? Such an inferenco 
is unwarranted by experience. Why does He not, of 
His own accord, extricnto individual souls from tho 
terrors and miseries of karmic births and deaths t 
If the Kamnc Law is supreme, what is the use of an 
impotent God ? Who first dragged iuto miserable 
cosmic existence the nrginally blessed souls j Why 
there is au essential difference between the Great 
Soul and the iodividual souls ? Can there be diversi- 
ty iD a single principle ? Tho same fate ought to 
overtako all of tho same class.” These and other 
cognate problems press for argent solution in a 
scheme of triple entities. 

The yed&ntisto sought to explain away all such 
difficulties by a sing|o stroke of the pen. 

under the guidance and inspiration ol Cod.thc mover ol the kanm: 
machine ol rh* cosmos, But whose izrma would lead to oosmic 
activities ?- It might be the aggregate of the multitude of individual 
ji gw. It might be the karma of the World-man, Brakm it’, to whom 
the world belonged his huge body. Indeed the corporate life of 
tlie universe "'as fully reccgniied. The ji its that would by his /tar- 
ma attain to the position of tnc World-man or the Universal soul, 
would have the particular cosmic creation in accord with his 
ianr.a, as a suitable field for realist ion of iaruiio impulses. The 
karmic impulses of all other ji oas would work out in co-ordination 
with the all-comprehensive karmic scheme. Similarly ever) ji'va 
was recognised to bp a universe unto himself, with regard to the 
innumerable lower and lower orders of ji u*f, conitituting his 
body. 

To the older Ycga school the laws uf coucrete existence suf- 
ficed by themselves for the regulation of the forces ol creation. 
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“One single principle of KnsAcledge is enough for 
all purposes. Ib is Knowledge that by virtue of an 
inherent neotsaity ohoosea to comprehend itself in 
three aspeots. To know we must think of the 
knower and the known and a relation of oo-ordination 
between the two. These limitations are automatically 
iropoeed on our knowledge in iha concroto external 
realisation. That is self-evident!. It is also equally 
clear that absolute knowledge, knowledge in the 
abstract, can have nothing to do with each limitations. 
Knowledge in the abstract, the fact ‘I know,’ is at the 
bottom of all ooemic experiences, but is not tho 
sum total of those experiences. We move and live and 
have our being in concrote knowledge or specialised 
consciousness, but beyond our movements, beyond 
our lives, beyond the facts of our separate existence, 
lies tho groat principle of Consciousness, pure, wide- 
awake, self-ooutaiued and self-contented, undefined 
and unrealised. Cosmio knowledge with all its eon* 
tenta is nothing but mero illusion, quite foreign to 

including disruption and preservation, and karma would be 
nothing but concrete existence. But Nyaya-Vaiuihika looked for a 
law-giver behind the lawa. The evcrchanging cosmos being a 
ka'rym, as such, must look for a fca ratio, an ultimate ka'mna. It 
did not matter if there were unchanging elements in it. 
The whole as a whole could not but be looked upon as ever- 
changing in its innumerable aspects. Creation on this view was 
nothing but au organisation ( samavafa ) of elements in all its 
spheres, and the organised life of the world in all its stages 
was remarkable only for ita evershifting organisations or 
corporate forms. 

To the tfya ya - VaisahiAa thinkers, a law-giver without the 
elements of reason did not strike as anything strange. A supreme 
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the nature of pare oonscionsneea. So long as this 
illusion sticks to us, — and none knows whence it 
came, why it came, and when it osme,— -we must 
think in triple entities and express ourselves in 
triple entities. So long as we cannot jump ont 
of the shadow of this prinoiple of illusion, our 
thoughts and aotivitiee are bound to be regulatd 
by the whole system built by it out of itself. 

The VeddntisU call this prinoiple of illusion by 
the name of Mdyd. It pervades the conceptions of 
God, Nature and individual aouls. In other words, 
absolute knowledge aa soon as it seeks to realise itself 
in oonorete ideas, perforoe is driven to three separate 
systems of idealised entities, which thenceforward 
hold the field in undisputed sway. Bat limited only 
to oosmic experiences they are. end not beyond. 
Behind and beyond ever assorts itself the one great 
principle of pure abstract Knowledge. 

unit of life u abstract existence naturally endowed with the 
supreme virtue of life-inspiration was enough for them He 
would be the inspirator of all life-movements. Let joy sod 
grief, knowledge and ignorance, accrete to cosmic life in ha coerce 
of mundane movements ; the ultimate inspiration of pure existence 
would come from the highest unit of existence as inch. 

The new Yoga school, which was based upon the Sa'mUys 
▼lew of life, could not accept this view of an inspirator without 
knowledge. As the movements of life were intelligent on the 
face of them, there must be a rational force behind. The inspira- 
tor of coemic movements must be endowed with the farce of 
reason along with the force of life As a force, and nothing 
mere, it would be just reason, pure reason and no more, in 
the same way as it would be existence and pure existence for 
the matter of that. Pure existence might as well be conceived as 
merged fa pure reason in ita absolute unity 
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“ This doctrine." the Veddntiets confidently 
averred, “satistfies all the requirements of orthodox 
conscience.” "Veda, representing the standing types 
of emanation* of eternal ideas from Absolute Know- 



ledge, must hold its sway, unrestricted and unham- 
pered, in the domain of Mdyd, in tho matter of the 
regulation of hnman activities. On its ritualistic 
side, ib must regulate the religious duties Of man. 
On its spiritual or contemplative side, it must regu- 
late the steps for ultimate solf-rcalisation. The two 
prinoipal sides of roan, action and thought, are both 
completely covered by Vedic revelations. Tho one 
is as necessary as the other. Man in the clutches 
of Mdyd must devote himself assiduously, under 
the sole guidance of Veda, to activities of both, 
body and mind. Step by step, ho will then extricate 
himself from tho cosmic entanglements." 

This exposition pat the teachings of the Sapple* 
mentary Veda*, tho Brdftmanus, the A ranyakas, and 
the Upminhads, in a pure and clear light. Indeed 
it was pre eminently basod upon the final general 



Rational in it* inspiration, creation was primarily a grade 
by grade development ( flarina ma ) in all its aspects. One 
undeveloped matter for cosmic creation would therefore do. 
It developed grade by grade, rationally to all appearances, 
till the so-called material elements themselves envolved at the 
last stage, and organised themselves for cosmic life in all its 
departments. Such was the nte-Ycyi view of creation. Uf&SQna 
of God on this view would be raii&utl communion between soul 
and Soul. The Highest Soul was bound to command intelligent 
appreciation of Hia implicit omniscience, and the lower soul was 
bound to render rational homage to such One, AMsha would 
be not only the restoration of the soul to its state of pure reason, 
but participation in the glory* ol Highest Reason. 
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treuds of those teachings, aud hence its exclusive 
appropriation of the name of Ved (ntadwsana. 

From what has been said above, it will appear 
that the Veddntiita infinitely raised the highest idea! 
of religion. The Principle of Absolute Itnotoled'/e 
they called Turi'ytt Bruhnui or the Fourth Priuciplo 

The gai*i??.\i ' f ava'Ja and the farina inaw'At supply the ker nc:e 
to the fundamental difference between the two dillerent system*. As 
for iitranvt jyi, all round organisation ol life (iitwaitt )<i) implies all 
found differentiation { tfwsAu )' on the one hand, and aR round 
assimilation ( idtm'nya ) on the other. Differentiation implies 
•elf-affirmation of exittcnce through negation or exclusion 
(aika W) Self-settled existence under the irapet.s oi different tion 
resolves itself subjectively into component units and objectively 
into aspects. Units ate things as they are, aspects are things 
as they strike. The units are the fundamental types ci existence, 
and tho aspects are the categories of existence. Types ol existence 
differentiate themselves into matter and non-matter, each again 
into difjeent typos- The categories ire diffirti/lattd at a later stage 
into things as they appear concretely (dr.Ttral, functions (larvta) 
that underlie their life-organisationa, and qualities <?uim) 
that stand out lor their dig.r/Htioiioc, though primarily organi- 
sation itself and its phases ol dijjerctifiation, exclusion, and 
assimilation are associated with existence as it* fundaments! 
aspects. Assimilation in one sense is tbc soul ol organisation 
and pervades every phase of existence. Each material unit 
difftnnliaUs or resolves itself into Oner and finer dements 
( ana ) till the last stage oi elemental difemfialhn is reached 
I pen'Kamt ), while each aspect difftmlialn itself into finer 
and finer varieties. 

The older Y«fa view had undoubtedly laid the foundation 
of this amplified tsmtes rla when the school had allowed the 
process ol dittrmtuilicn in connection with fundamental types of 
existence. p*ruiha and Om'tai, and oi this tarmv'ajax'aia when 
they had allowed ea-crdhalii and aggregate korma of a multi- 
tude -f souls to o/ganite cosmic rxistoticc— 
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Tho individaaUon!8,Jt'WVra^marw,thoagh apparently 
unconscions of the faot, are yet in supremely conscious 
touch with Him as the great underlying principle of 
knowledge, and have therefore some realisation of 
Him, the Transcendental One, in all stages of 
direct and indirect religions devotion to Him and His 
powers as implied by and involved in jndna and 
kanna. At last in complete self-abstraotion or nirvi- 
kalpa tamddhi it finds relief from all the troubles of 
Mdyd. The iudividual is then merged in the One and 
becomes the One, for the great Principle is indivisible. 
He now knows by himself. He is absolate knowledge. 
No trace of cosmic discontent follows him hero. Ho 
is pure absolute contentment. Ho exiate alono by 
himself, for ho is absolate existence, complote in itself. 
He is then the One Saehctiiddnanda purusha, above 
man, above Nature, above God. 



To the perina'mis/s or ra/iouai no/u/iWi6,ja the Samkkfa-yga 
school may b= rightly designated, co*m:c existence at every Mage 
is ittlUd in iistij through the mutually contradictory prin- 

ciples of 'to be* or 'not to be' ( rajas & tamos ), That is how the 
dialectic of reason must view every phase of existence. Furusha- 
karma, either in the aggregate or :n the universal sense, that 
regulate* cosmic existence, either owing to its own impetus as the 
pure Samk tyas aver, or under the guidance of /roam, the source 
of all Reason, as the Sa wkhya-ycgas aver, necessarily reflects the 
li^ht of reason upon cosmic life, individually and universally. 
Hence the principle in which cosmic life is settled, that is the 
satin* clement of material lift, is naturally illuminated with 
this light and enables cosmic life at every stage to feel its 
way, through ‘how just to find it* ( rajas ) and 4 how just to 
lose it ‘ ( tarn ai J. Life's self-adjustments through * to be ' 
and ' not to be * explain all g/udes and all /tests of creation. 
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We have now set forth all the different ays terns 
of religions philosophy generally known as bhe promi- 
nent orthodox aohoola. One word of caution on 
this point. It most not be presumed that tho 
systems whon originally promulgated oontained all 
the olomonts now found in their ourrenb forms. 
They are obviously later embodiment* of the pro- 
gressive views of the different schools. This explains 
their mutual criticisms by names at times. 




CHAPTER VI. 



Tho Sma'rla systems and the Veda'nta cull. 

Vpn'tann' carries a new tnport. 

bhaVana'-bhakti 

The second phase or the cult of Devotion. 

For a time after the promulgation of the Veddnta 
doctrine it was practically the undisputed master 
of the situation, so far as the philosophio basis of 
religion was concerned. The inpetus it gave to 
religious activities led to the rise of a voluminous 
Smriti literature. As with tho VadAnta, this litera- 
ture was avowedly based upon the doctrines of tho 
Supplementary J'ecZcij.the Brdhmanis, the A'ranyakas, 
and the Upanishads, Traditions were followed 
where direct canonical toxts wore not available ; for 
much of those texts had already beon lost * 

The Smriti literature, the Srauta, Grihya and 
Dharma Sutras , as well as the later Samhitds, now 
obtained apparently in mutilated forms, unmista- 
kably preach karma and jndna side by side. True, in 
by far the greater portions, they give prominence to 
the karmahinda and the karmic doctrine, but that is 
owing to the complex and bulky nature of tho duties 
oounected with karma. That jndna is os muoh or 
rather more to be valued is never lost sight of by 
tho authors of those sacred works. For instanoe, 
A'p'.utitmba in the course of his long disquisitions 
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on dhartna does nob forget to inculcate the duty of 
spiritual culture — >*ra- 
1 "Practise tho duties of soul-contempla- 
tion and folio .v the rules for such” — srUH f qsfl^ 
*T wf*: — "The thoughtful wise-man 

should contemplate the Soul in nil boings, 
and be would not then be confounded". Similarly 
says Uanu gum*!* TOfft I 

TOUTWarat SHTraix«f»rffl8ffl a” — “He who directs 
all his sacrificial devotion towards tho Soul and 
contemplates the Soul in all beings, and all beings 
in the Soul, ascends to the immortal kingdom of 
otarnal unmixed joy." 

Throughout indeed all this Sm rid literature the 
doctrine of karma and jndna going hand in hand is 
emphasised. It is admitted of oourse that some Vedic 
karmas are prompted by desires for better material 
life. It does not matter even if all Vedic karma 
is regarded as kdmya or pravrilta, that is uiaterialistio. 
Letsnoh karma fulfil the desires, when so prompted. 
Bat there is a way to reuder all rites, all karma, 
absolutely non-materialist ic. That will lead to liber- 
ation.# Which way lies this nxvriui mlrga or path 
of renunciation iu karma 7 The answer is thus supp- 
lied by the Smdrtae 

There, is always a highor purpose in all religious 
rites. It covera in ite boneToIence the whole of 
creation. Aa such it has no selfish taint in it. Is it 
not a faot that the volumes of eacrifioia! smokeB 
bring clouds into existence f Is not rain due to 

• irf«r Mrwmij 1 

fan? T9 9 ! ( M. S- ) 
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olonds f Does not rain-water contribute to the growth 
of crops 7 Do not crops supply food for man — nay 
for all creation f Once this is comprehended, kct rma 
certainly oeaees to teaso the aoul with selfish crav- 
ings — the cause of births and rebirths. 4 Look at 
the thing again from auother point of view. Who 
enjoins the duties ? Veda. Whose word ia Veda 1 
God's. And God is puro, transcending everything 
material. To ob6y His orders aa a matter of sacred 
obligation can cortainly lead to no mischief. Where 
is the eloment of sordid craving in this saored moral 
obligation ? Hence saorifioial karma, viowed properly 
can lead to salvation. One ha3 only to drop the 
sordid, selfish, material reward out of calculation. 
It is then all right, t Indeed the man who does 
not discharge this moral obligation and does not 
help in keeping tho whole machinery of creation 
agoing is a real sinner and selfish creaturo. } Take 
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anobher viow of Vedio sacrifices. To whom are they 
offered ? To Gods ? From whom are they ? The 
Supremo God, the Soul of souls. In reality it is our 
own True Soul. Devote your thought* to this Soul 
within while doing your duties without Know that 
for Him or this Soul i8 all the karma. If such 
conviction goes deep into your heart, there can be 
do question of material hankerings. Salvation is then 
within your grasp. * 

Thus a nivriltimdrga is not only possible, but 
even neoessary in conueotion with Yedic karma. It 
should always carry with it thoughts for the Sublimo 
Soul. It is inded this that confers upon the wiso 
karmm exomption from the miseries of births. To 
sum up, — all duties are to be discharged, regardless 
of rowards, and in a spirit of exclusive devotion to 
the soul. This simultaneous course of training in 
duties and devotion qualifies a man for ultimate 
absoluto concentration upon the Supreme Soul which 
leads dirootly to eternal self-realisation or liberation. 
Devotion to unselfish universal duties purifios the 
heart, and the pure heart’s devotion to Him strikes 
at the root of material and mortal conditions, t 

This creed of oo-operation between jndr.a and 
karma for salvation was distinctly insisted upon in 
the Smritis, In spite of strong criticism of the later 
Veddntists — and SankarticJtdryn tried his best to 
demolish the oo-operation creed — it has commended 
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itself to tho widest circle of orthodox thinkers. The 
reasons for this are nob far to seek. It is nob disputed 
that a pure coarse of dhydnayoga is imaginable 
bs leading directly to self knowledge and salvation. 
The Smdrta school novor denied it^ But the distrac- 
tions of the world are over-whelmingly strong even 
for the wisest among men. Fow, if any, are fortunate 
enough to be born with instincts at the highest stage 
of refinement. A Sukadeva is not an everyday 
phenomenon. It is highly necessary that a code of 
religion ahonld regulate the activities of life in all 
its phases and stages. Such a code is to be found in 
the Vedic religion. To have the full benefit of it, 
it must be viowed in its proper light. The light is 
given in 'Srutif and 'Smrilis'. All life ia to be guided 
by this light. It ia always to act in the highest Bolf- 
interust or the interest of real self. Such a practice 
finally leads to wholesale concentration on that self. 
Can any thing else do that better ? If not it is 
useless to argue that karma is to be discarded and 
a coarse of self-knowledge is to be substituted. It 
is no good reason to urge that salvation arises 
from self-knowledge, and honoe a oonrse of self- 
knowledge iB the only coorao. There is a clear con- 
fusion of issues hero. When aelf-knowlego is said 
to be the stole path leading to salvation, ib ia under- 
stood, ou the faoe of it, to mean nothing more than 
the practical identity of self-knowledge and salvation. 
That is a philosophical truism. A course of self- 
knowledge however means qnito a different thing. 
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It may be any course of practices that gradually 
bends to withdraw thoughts from cosmic associations 
and keep it fixed upon the real acl£ In as muoh 
as the Vedic karmayoga, properly understood, fulfils 
the condition, it can safely be adopted as a practical 
course of self culture. Jt anybody is fit, let a direot 
oourae of self-culture be reoom mended for him. It 
must howover be borne in mind that such a man has 
also been so qualified by practical trainings in karma- 
yoga in previous births. It is not therefore reason- 
able to denouuoe the oo-operation creed— the jndna 
karma samuohchyayavdda of the Smritis. The 
Smdrtas indeed are on the safest ground when they 
recommend the joint activities, 

lb may be noted in this connection that the 
Bhagaoadgttd really explained the jndnakorma- 
samuchchayatdda under tho name of karmayoga 
proper. This is due to the fact that the old karma- 
yoga of the Miminsd school waa distinctly unsatis- 
factory from the stand point of the Otld. We have 
elsewhere referred to the strictures of the Oita 
passed on that old creed. Throughout the greater 
portion of the earlier chapters, the Gi'ta indeed 
interprets this doctrine of harmony between jndna 
and karma. Its karmayoga is not at all distin- 
guishable from the Smdrta dootrine. 

That salvation ia attainable under snob a Bystem, 
the Qi'td doea not doubt ab all. It declares emphati- 
cally— fa tffafa WlfalHl BJHIW:’— 
and others did obtain salvation through this karma* 
yoga. That this is a mixed sort of karmayoga sppears 
from — qrnw sfafnt fa am inftfw: i sweaj- 
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ftftt'art: tJ3l*T?5*l*nJTnK « -“Men with clear know- 
ledge. giving up hankerings after sordid gains, get 
rid of the bonds of rebirths, and attain to the 
blessed stage." 

Tho only condition of this Karmayoga or 
jn&nakarma samuchchayayoga is that mind’s gate 
should ever be firmly fixed upon Him as the great 
Embodiment of Reason, who create* the duties and 
demands their preformance, who takes them onto 
Himself when they are done, and thus render* them 
inoapable of mischief. 

But how does the Highest One or tho Absolute 
One thus dominate the whole cosmic condition ? 
To grasp this, wo should firet of all try to realise tho 
mode and method of creation as expounded by 
‘Veddnta whereon was mainly based the Smdrta 
system. 

Let ns imagine, as por foroe we have to do, that 
there was nothing but chaos iu the beginning of a 
cosmic cycle. To express it iu language, vivid and 
intelligible, but still figurative, it wa3 absolute 
darkness, in which nothing was revealed, The germ 
of a cosmos, and hnraan reason must conceive of 
some form of an ultimate material cause in this 
connexion, was of course there, but entirely in a dor- 
mant state. To give it a philosophic name, it was 
tho negative principle of Mdyd which oonjured up an 
exintonoe out of nothing. The Spirit of Absolute 
Reason now came in to inspire it. This rauBt be 
postulated to explain the knowable character of the 
cosmos that was to be evolved. Coming in contact 
with and presiding over and guiding the destiny 
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of the germ of the cosmos, otherwise viewed as 
nebulous matter or Prakriti, this Spirit, hencefor- 
ward to be comprehended as 1'noara, proaeeded to 
give it 'name and form/ Immediately, thanks to 
the forces of ‘ definite knowledge’ being Set in motion, 
there emerged definite individual centres of conscious- 
ness, in other words, the k no were, to grasp what 
was to be made known. The knower and the 
known were indeed two aspects of the principle of 
Mdyd or Prahriti, both under the away of J'twara • 
The subsequent stages it is unneoesBary to unfold 
here. A principle of rational materiality, — for matter 
is permeated by the spirit ot consciousness,— builds 
up the world of ‘jiva’ and ‘afiva’— the sentient and 
the insentient,— by well defined stages, easily dedu- 
oible from the nature of the reason that is in as, and 
hanoe. of necessity, in the whole material creation. 

From the foregoing, it will be olear, that Fsteara 
as the presiding spirit of Mdyd, is the connecting 
link between gross creation and the Principle that 
stands above it He it is that seems to bridge 
the gulf that separates the two— the Mdyd and the 
Mdydti'ta or tho Transcendent. Floating, so to say, 
in this water, He receives the oreative impulse and 
the creative idea and gives it concrete expression. 
Keeping up the metaphor, and we are bound *o speak 
in raetaphorioal language to express things essentially 
ioexpreaaible. He is thaa then Ndrdyanu or the 
Great Waier‘dv>«ller—B,\*o Br'^nd or the Amplifier, 
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the first definite embodiment of the Great Soul’s 
—Brahn\<fa, will-to-be. He has the whole universe, 
with its ji'vas and ajiras, ontirely at Hia command, 
because in Him everything lives and movea. *1* 

The Veddnta dootrine of philosophy, adopted by 
the Sntdnas, made it possible for the worshipper 
to think for the first time, that what was done 
in the real interests of self, was done also for God 
and the whole of creation. The one was three 
and the three were ono. This undoubtedly ennobled 
the moral side of all religious activities. For the 
first time it began to bo felt, that man, nature 
and God made up one huge entity, one part of which 
could not be hart without hurting the whole. What 
was again good for a part was really good for the 
whole, for the part was the whole and the whole the 
part. Such a grand conception could not but supply 
the loftiest inspiration to the national mind. 

The charms of the theory were so irresistible 
that it was soon adapted to the realistic modes 
of philosophical speculation. The effect was oomplete 
revolution in religions ideas. All honour to the 
Smdrta « that they popularised suoli a doctrine. Devo- 
tion to One was henceforward to be regarded as 
devotion to all, for the One must be contemplated in 
all. It WB3 all-comprehensive rational devotion — 
bhdband-bhakti— whioh now came to dominate all 
religious idoas. 
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CHAPTER VII! 

Elsa of the Sa twata or Bha'gavatc schools 

PASUPATA AND VAISHNAVA YOGAS. 



Bhaktl as personal devotion revived In a grander form. 

Illhaau, Purn'iiu and a\ tauut, proclaln the^doctrlne 
of comprehensive devotion. 

SUDDHA-BHAKTI 

The third phase of devotion. 

The advantages of a purely idealistic theory of 
creation are manifest and manifold, and wo have 
briefly touched upon them. Man however does not 
live entirely upon ideas. However muoh it may 
be impressed upon him, evon tho subtlest arguments 
of philosophy will fail to make him seriously and 
permanently believe that be has been dreaming all 
his life. It is impossible to carry firm conviction 
to one's mind, by all canons of sound knowledge, 
that what wo know to be in existence does not 
really exist. Somehow or other the inner nature 
of man revolts against such a doctrine. His faith 
will never allow him to accept the view in ita 
complete nakedness. Does faith deceive him ? Who 
implanted that faith in him f How was it implanted } 
Analyse its nature and you will find that ib is 
as much at the bottom of knowledge as the principle 
of knowledge or consciousness itself. Consciousness 
indeed carrios its own troth fulness. View it in 

another way. Who is the embodiment of absolute 
knowledge f Is He not the great Reality or Truth, 
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the sol® principle of Exislonce? How can Hebe 
the source of unreality or uutruthfulDCS8 r To speak 
so will be rank blasphemy. Let it therefore be de- 
clared without reserve, without hesitation, that every- 
thing that emanates from Him is truth or reality. 
Hia thoughts are realities, His activities are 
realities, He is th6 Reality of realities, Existence of 
existences. * 

Pursuing this argument with regard to the whole 
soheme of creation, we soon come to the position that 
it can not but be a living reality. If tiho Vedanta 
has proved it by arguments unassailable to be a 
creation of the 'Universal Idea,’ the first manilest 
form of absolute knowledge, that does not take away 
from its essential reality. The views arc not hope- 
lessly irreconoiliable. In fact, they both express the 
truth. It is, if you please, an idealistic reality and 
realistic idoality. The whole cosmic scheme rnay bo 
said to exist iu ideas as different modes in the ex- 
pression of the embodied principle of thought. Butt 
at the same lime, the ( treat Principle of Will- to- 
be is realised in creation. Every stage of that 
creation therefore represents a reality. There is no 
difficulty in conceiving ideas as aspects of realities. 

The whole problem indeed rests upon the concep- 
tion of the Supremo Principle of Consciousness. 
Is it personal or not * Impersonal knowledge is in- 

v«ra' «wnrc" f**ra www stft' prfig^ »r<u i 

wai wsasftw an:!** «r HT'" wuar.” f b ) 

The epithets toutto »nd are frequently applied 

to God in the .acred books 





SUDDHA-BHAKTI 



65 



conceivable, undemonstrable. We can never prove 
it by any process of valid inference. In actual 
experience, it is a person, a rational being, who 
is credited with knowledge. How can then perso- 
nality be denied in the case of the Ultimate Principle ? 
Moreover Hia essence iB existence— sat. An unbodi- 
ed existence ia a pare delusion. Once this is conce- 
ded it will be impossible to deny realistic existence 
to Hia ideas. A personal God can never thiuk of 
nothings. Man's idoas are nover pure unrealities. 
They aro always based upon experience of reals. 
When ho dreams, ho dreams of actualities. Ideals 
and realities ever correspond, ever go hand in hand. 
No reals, no ideals ; no ideals, no reals. 

This was the line ol argument adopted by the 
StUwata school against a purely idealistic construction 
of the universe* Indeed the difficulties of idealistic 
Veddnta had been amply demonstrated io its attempts 
to express its dootrine in suitable idealistic languugo. 
The same Sruti that denied Him a personal form 
had to concede it in the same breath. The Smriii 
that insisted upon ' Soul ’ as the sole principle, 
had to speak ol His body to supply the first materiel 
of oreatioii. Tho Stitwataa therefore boldly declared 
for a realistic idealism. Knowledge, they insisted, 
could never be divorced from a person endowed 
with knowledge, f 

* VTflS is derived — 'he term meaning 

■endowed with reality' or ’that which constitutes existence" 
Those who have faith in such a one are Sa'twalos ( www+w ) 
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The immediate effect of the enuuoiation of such 
a doctnue was the irapetns in gave to unrestricted 
religious activities. No orthodox school was hampered 
by the decision. -Jndnayoga or Dhydnayoga waa left 
at liberty to preach an exclusive doctrine of abstract 
devotion, and salvation in self-contained and eelf- 
oontented consciousness It left the road open to old 
Karmayoga to work its way to supreme joy in the 
highest heaven. 

Its greatest- iuHueuce however was felt in the 
very heart of religion. The spirit of devotion which 
underlies and perraoatcs all religious acts, be it in 
the form of Updsarut or Sruddhd, at onoe assumed 
a glorious form at tbe call of the SdtwUns. All 
religious rites prompted by motives interested or dis- 
interested, all acts of self-concentration inspired by 
the idea of complete emancipation from cosmic exis- 
tence, were now sincerely directed to One Supreme 
Beiug, an undispated reality. Whomsoever wa 
may worship, for whatever purpose, we really render 
our homage to Him. Our services are always 
for Him and no body else. They can always be 
counted upon to reach him Our prayers are always 
sure to catch His hearing. He will help us in 
our difficulties if wc sinoerely call Him to our assis- 
tance. This conviction is bouud to inspire faith in 
Him, and sincere regard for Him and to attract 
us towards Him. It fosters a feeling of delight that 

's^firejni siltin' err fa four. osn*. i 
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we are ever assured of One’s friendship when all 
else fail. An impersonal god or a false god can 
never evoke such sentiments. At the bottom of 
all these sentiments is the groat feeling of oneness or 
solidarity with Him— we are His and He is ours, we 
know none but Him, wo have none else to fall 
back upon, wo must cling to Him and Him alone. He 
is to lead ns to happiness and glory. He alono does 
command our cheerfol devotion, This is Bhakti in 
its truest sense. It implies true partnership, true 
comradeship, with Him. * 

Thus with the restoration of a supreino personal 
god the spirit of the Vedic religion was not only 
revived but rejuvinatcd and raised to a higher 
level of glory. It was no longer devotion prompted 
by a blind faith, wrung from an unconvinced 
soul. It was now the worshipper’s rational, loviug, 
joyous, voluntary homage, 1 The fooling of joy, 
which the Karmamimdntdka had intuitively grasped, 5 
but never truly realised, for he had nothing better 
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to fall back upon than the call of duty inspired 
by an established law, was now inevitably called 
forth in tha minute details of a religious act. 
It was clearly recognised that there could be no 
act of religious piety not intended for Him in the 
long run, for even popular gods were but His popular 
forms, aud it followed ns a natural sequel that every 
such act was an act of hearty dovotion to Him. 
The position is thus neatly summed up : — 

3T?333?I 33T: 31^3331 *«*!! I 
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The Vet las aim at Him ; the sacrifices aim at Him. 
The yoga* aim at Him ; the practices aim at Him. 
Knowledge aims at Him ; asceticism aims at Him. 
Religion aims at Him ; the goal of life aims at Him. 

The conception of the highest principle as a 
personal god necessarily led to the selection of some 
one of the older deities for the new place of honour. 
Virfinu, as Ihe all -pervading God, as the very name 
implies T, was naturally the beat choioe. Even in 
later Vodic mantra*, ho had been given unquestion- 
able prominence. Carefully read the Fs\7mu suAto », 
you will find that be had gradually appropriated 
to himslf the glories or attributes of Indr a, the 
earlier king, and ultimately installed himself on 
the latter’s throne. Tha Punuha su'kta of Ndrdyana, 
himself oonceived os the Vedic seer, had apparently 
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boon designed to give him practioally the supreme 
position. Some of the later Upanishads, snob aa 
the Xirdyatuliharvasiras and the Ndrdyana had 
fised their seal of approval on the idea. We shall 
soon have an occasion to dwell upon the theme 
at greater length. Suffice it to say at the present 
stage that this choice of Vishnu as the Highest 
God, as the Fourth Principle, dominated by far the 
most important portion of the literaturo that gather- 
ed round the Bhaktx Cult proper when it arose, 
Vnishnainam indeed ultimately became the centre 
of the pure lihakti oult of the Sdtwalas. And 
henoeforward our expositions will be mainly guided 
by thiB point of view. Originally however Vaishnav- 
ism had not every thing to itself. The cult of 
Siva was at first a formidable rival. There were 
also good reasons for it. There ws9 one aspect 
of the vcdic religion whioh oompletely favoured the 
growth of the Siva cult or the Rudra oult. It was 
the importance of the Fire-God in the Vedio sacrifices. 
He undoubtedly was the presiding spirit in that 
connection. With the growth of tho idea of the 
sacrificial firo as the protector of cattle preeminently 
callod pasu, of the Vedic Aryans, Ptuupuli as the 
Fire god rose into promiuenoe and became ultimately 
tho Highest God on this view. The Yajwvtda, 
preeminently the Veda for sacrifices, drew pointed 
attention to this aspect. And the well known Rudra 
su'kta of the Yajurwda, oompletely established 
the claims of Rudra— Pasupali, essentially the Fire- 
god as the God. Evon the earlier hymns devobed 
to the glorification of Rudra , known as Rv&ra fu'ktas. 
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had foreshadowed what was to come. As tho origi- 
nal sacred fire was for tho uninterrupted good and 
safety of humanity, this Rxidru, gradually came to 
be regarded an peaceful Siva. When the Upa~ 
nishads later on taught tho doctrine of a peaceful 
soul in its purity, they unhesitatingly identified 
it with this Siva. What waa then in its universality 
Great Vishnu, was iu its calm spirituality peaceful 
Siva. Not that tho other aspect was entirely 
denied Him. Ho was I's&na or Maheswara as 
well as Siva. As Maheswara again He was Pasu- 
prUi in a quite 'different senso. In the sacrifice 
of aelf-concentratiou or smxddhiyajna, the indivi- 
dual was to be sacrificed to tho Groat Soul. " Jim 
waa thus the pasri. and Ho waa Pasupati, The 
snares of mdyd which tied up tho jita constituted 
tho nooBe iu His bands— the pasvpdsa. The Saiva 
cult had attained to this high stage of development 
when the Bhakticuli of the Sdtwatas began 
to be preached. It waa immediately caught in 
the tide. And tho Bbaktioult did not fail to do 
full justice to Saivism. Indeed some of the contem- 
porary Upanishads themselves proclaimed the bhakti 
of Siva. 

Attempts wore made from time to time to recon- 
cile the rival olaims of Sitvt and Vishnu. Such 
attempts are noticeable oven in some of the later 
Upanithads. f In tho Bhakti literature proper, 
• Vide aod I 

usrs aw;, ter; 

Vide giu qq i S ro taSnrg 





SUDDHA-BHAKTI 



91 



tha Purdnas and the Tantras, they crop np every 
now and then. 

Besides Siva, the Bhalui literature had to reokon 
with the claims, very prominently urged of another 
deity. And she was a femalo, the goddess Safcti 
or Mahdindya. If there is anything in the nature 
of the supreme God that completely dominates 
universal life, it is His power or Sakti * That 
Sakii manifests itself in various ways : it brings 
forth the universe, sustains it, and distroys it at 
pleasure. To bo consistent with their own doctrine, 
the Sdlwutas must personify this great Sakii. And 
so she emerges in Bhakti literature as the Divine 
Sakti, and as Mahdmdyd, that is the oauae of 
Mdyd or Prakriti, the higher Mdyd herself, That 
this Sdkti holds in her arms Vishnu or Siva is 
readily pictured in imagination. She may even be 
oonceived as the mother of both. She may as essily 
be regarded as wedded to either as Maheswan .ot 
Ndrdyani'. She may be, if you like, a slave girl 
to the one or the other. All such theories are 
to be met with in abundance in the Bhakti works, 
Of coarse they all deify a mere figure of speech. 
There is thus no real oonflict of views. 

Although these three deities prominently claimed 
the attention of the preachers of the Bhakti cult, 
it most not be supposed, that they exhausted the 
whole field of selection. Local, traditional, and 
contemporary deities of importanoo wero not negleot- 
ed. Whenever necoasary, one such deity was raised 

• utto Ufa f ’ ( «h£isj; ) 





THE BHAKTI CULT 



to the highest plaeo with all tho glories attaohed 
to the rank. Somehow or other the origin of 
the deity was traced to the Vedio pantheon.* Stan- 
ds, Ganapati, Su'rya, at one time or another, pushed 
themselves into prominence. And thero was a host 
of others,— witness the Upapurdnus and the Tardra *, 
not to speak of the supplementary portions of the 
PvrdnaB. 

Whenever a god or goddess was exalted to the 
highest rank, it was usual bo make the older and 
familiar ones as somehow or other related to him 
or subordinated to him. That was the inevitable 
outcome of the idea of personal gods, who must 
have their relations and retinue. This policy adopted 
in the cases of FtsAnu, Siva, and Su&i, by their 
respective adherents, gave rise to charming mytholo- 
gical legends. The followers of Vishnu made Him 
the Highest and others subordinate to Him. The 
Soiias and the Sdktas did nob lack enterprise bo 
reconstruct their own mythologies. We need nob 
here pursue the subject farther. We shall only 
mako one observation. 

The Purdnas, that supplemented the divine troths 
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rovealed in Veda, and the Tantras or the non- Vedic 
srutii held aa the utterances of God, that gradually 
rose to propagate the Bhakii cult, in the main, 
retained in the Vaishnava works the highest spiritual 
ideal of personal devotion and worship. In the 
Sd&ta and Saiva works, such an ideal was gradually 
lost sight of. Undoubtedly one of the reasons for 
this was the adoption of the fallio linya for worship 
by these creeds. Conceived as the visible emblem 
of creation, it might have a proper place in a scheme 
of symbolical worship. But symbolical as it was, 
it gradually fell short of tho standard of porsonal 
worship. Sakti again as visible Power more and 
more oalled forth the matorialistio instincts in all the 
elomente of her worship. Other minor deities now 
and then raised to otninence could not fulfil the 
expectations of highesb porsonal devotion in their 
loeser glories. Vithnu alone as all-comprehensive 
Life continued to jostify His eminence in the oolb 
of highest and pnresb peraonal devotion. The 
history of the culb of devotion may therefore be 
properly regarded as the history of tho onlb of 
Vishnu worship since the advent of tho SfUwata 
school of thought. We shall aooordingly explain 
the Vishnu cult at considerable length in order to 
presont vividly and appropriately the various sides 
of the Bhakii cull in its pnrity. It is superfluous 
to observe that the key thus provided will fit in 
in all cases. It will not be difficult to build up systems 
of Saiva and Saita religious philosophy in their 
essential features from the materials supplied by 
Vaishnava interpretation of the Bhakii cult. 
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Whilo speaking of symbolical worship, wo should 
recall the fact that the although it 

prominently preached the realistic doctrine, did not 
Oomplotcly sot aside as impossible and useless the 
idealistic interpretation of the Universe In some 
form of dhydnayoya indeed its importance was fully 
reoogniaed. In the cultivation of that course, God 
was to bo contemplated initially in some emblematic 
form, for that view would take no note of any 
possible real form of God. Such an emblem, the 
Sati'tM found in the liny a and the Vaishnavas in 
the Sdlayrdma sila or the sacred Divine stone. 
They wore necessary as helpful bo abstract contem- 
plation. From this point of view, even well known 
forms of God, such as Rdma, Nrisinha, Gopdla, 
were no better than symbols adopted to train tho 
mind gradually on the abstract, as they were mytho- 
logically and popularly associated with the great 
Principle of Reason. In other words, they made 
it easy for the mind to rise from the visible and 
the ooncrete to the invisible and the abstract by 
tho force of association, e 

Wo ha vo already spoken of the great impetus 
given by the now thought to extensive and intensive 
religious activities. One such visible result was tho 
rise of a great volume of sacred literature which 
fully testified to tho trend of religious opinion of 
tho day in this direction. There are good reasons 

Consult in this connection the views letfotth in 
aft TtanKi and TtJTffftrft i 
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to suppose thst even the old Upanisk-'id* soon incor- 
porated the new cult more or less consistently with 
tho trend ot their general views. New UpanUhadt 
sprang up to help in the propagation of the creed 
and to give it the sanctity of Bacred antiquity. 
Dharmwdstras or the S mriti literature adopted 
the doctrine wherever possible. They themselves 
thus grew in importance and extcut and managed 
to keep touch with popular religion. This practice 
indeed has been followed in tho saored literature 
of the Hindus from time immemorial. The reason 
is simple. Much of this literaturo, though originally 
based upon tho viows of somo prominent teachers 
or others, only recorded tho traditions of a school 
or the decision of some Rishiparishad or assembly 
of sages as wo have said before. Thus though honour- 
ed with the names of particular sage3 or even of 
God Himself in some casos as authors or the author, 
they previded fall liberty and ample scope for subse- 
quent transformations, additions or alterations. How- 
ever, the latitude thua giveu was necessarily limited 
to some exteut by the essential views of the particular 
works in their original forms. When the Bha&ti 
colt was at the height of its glory and came to 
enjoy the largest popular support, it found the fullest 
and freest scope, in the legends which had not yet 
been popularly utilised, for adaptation to itself. Tho 
Itihdsas and Purdnas emerged into prominence 83 tfco 
result of this process. The Bdmdyana and tho 
Mahdbhdrata, originelly baaed apparently on the 
legends of R uma and the race of Bharata, allowed 
themselves to bo reconstructed on new lines to 
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suit the intensive and extensive propaganda on behalf 
of Bhakd as personal devotion. Nay, there were 
Rrf mnyanas and Bhtiratas in the coarse of time. 
There were suplomentary parts, uttaraidndas and 
khilaparvas. So much about the “Historical” epics. " 
But it was the Purdnas that played the greatest 
part in the amplification and the elucidation of 
the creed in its various aspects. Originally a compi- 
lation of some promiscuous legends, the number of 
Purdnas wa3 swollen and swollen till it rose to eight- 
een or more, t There wore in courso of time supple- 
mentary parts, tho uUarakhandas, and the bhabiskyd- 
dhydyas J Not only this. Thcro wore supplementary 
Purdnas or Upapurdnas. Evon a particular Pxtrdna 
underwont several courses of revision and amplifica- 
tion in tho original parts. Take tho case of tho 
Bhdyavata, tho most important one from tho Bhaltii 
cult point of view. Originally transmitted by a 
concourse of sagos to Ndrada, by him to Vydsa, 
by Vydsa to Suka, hfe sod, by Suka to Pari'kthit 
the great king, and his entourage, on tho banks of 

• »rem for instance, In the case of 

Ramayana works, erfuM HRS for instance in the case of 
Bharata works. Harivartsa is a kkUtfarva of the Maha bha ra- 
la. There is an uUaraiu nda of tfcc Ra ina yana 
Cf. Pura'na Is referred to in the singular number in areftjrj 
^TTW. SlTTOWOTRUSl l 

The Bha'gavxta for instance distinctly speaks of this 
gradual Increase in number of Pura'na s towards the end of 
the beck* 

J Eg. There are Brahma' ndoltara % PadtnvUara , and even 
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the sacred river, on the eve of the king’s death, there 
to the son of Ttomdharduma, the oharioteer-ohronicler 
8 u'ta, by him again to another oonoourse of sages, 
and then the complete original work apparently 
oomposed by some one el&e. Even the complete 
original work underwent several modifications aa will 
appear from internal evidence, from references in 
the work to Buddhism, Jainism, and even laterday 
Dravidian school of Vaiahnaviam. And there was 
again a Devi bhdgavala and possibly another Siva 
bh&gavata. What is true of the B hdgwaia is more 
or less true of the other Purdrtas. * 

What baa been said of the Purdnas is applicable 
also, to some extent, to the works called Tamrat 
or A'gamasd&ras which were originally attributed to 
Siva Himself as the author, much in the same 
way as the Purdnas were traced to the teaohiogi 
of God in one form or another. Presumably this 
part of the latorday literature had ita origin in some 
Bhort treatise or treatises primarily intended to preach 
the efficaoy of the Eternal Divine Sound Roob— 
V'ijasavda — in conformity with the dootrino of devo 
tion, much after the Upanishadic dootriue of dJujdna 
and japa which required concentration on the form 
of Ov&dra and mattering at the same time the 
magio syllable for the realisation of the Divinity, 
whereof the sacred syllable was at onoo the symbol 

a Bh vifish) it tar a. Every Important Pnru'na has a hhabilkya 
part to deal with so-called future events, 

• The Pun/ms, it should be noted, incorporated the Ilihau 
or legendary literature when they awumed wmewliat definite 
shapes. 



*3 
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and the mentally realisible form. From ita original 
trend, the A'gama allied itself easily with the 
doctrine of emblematio worship. It then took np 
the ritualistic amplification of that mode of worship. 
Essentially a compendium for suitable mantras, ib 
covered in later phases all that the Bhahti cult implied 
on its active side. To carry the light of a realistio 
religion to the darkest corner, the Tantras in some 
cases apparently debased themsolves by the seeming 
adoption of a oreed of sensual devotion. The better 
side however was always in tho background. It 
was exhibited in clear lights in the pre-eminently 
Sdtwata Tantras vrhioh appealed to the better reli- 
gious mind of Hindustan. They are moro widely 
known aa PancharStra literature. Originally a Bingle 
treatise, necessity of successive elucidations, adapta- 
tions, and improvements made of ib a huge volume 
of libera tare in itself. For a student of the Bhalti 
cult this literature is invaluable. It is composed 
of various works, e. g . Bhdntdwdja Samhitd, Ndrada 
San\hUd , Brahma Samhitd, Achyata Samhild, Kdpila 
Samhitd and a host of others. Most of them olaira 
to represent the Bhakti culb of the Sdtwa/.as in 
the puroBt form. 

Ab all the philosophical doctrines of the Hindus 
were reduced bo sulra forms at one time or anobhor, 
it ia nob to be wondered at that the Bhahti philoso- 
phy had its sutra works in course of time. The 
Bhaktisutras of Sdndilya and Ndrada are well-known 
and give in aphoristic forms all the salient features 
of the cult. They are completely modolled on the 
other orthodox ' Darsanas' or philosophical treatises. 




CHAPTER IX. 



I'edlc origin of Vishnu anfl the gradual rise of Vishnu 
as the oentre of the religion or Life. 

VISHNU EVERYWHERE. 

W# have juab touched upon the fact that when 
the fiAafciculb was seriously adopted os the do minan t 
religion by the orthodox schools, Vishnu was acclaimed 
as the moat important and central figuro of this 
religion. We have also briefly stated the reason 
for this. It is necessary however ab this stage to 
discuss the question more fully. For this purpose, 
we propose to traoe and examine the olaims of PwAnu 
on the devotional homage whioh the Siitoaias so 
willingly rendered unto Him. 

Every Vedio sfiudont knows that at a most impor- 
tant atogo of Vodio civilisation Indra was universally 
acclaimed ae the king of gods. No other Vedio 
god can indeed claim so many hymns aa have been 
dedicated to Indra, as the sovereign god. Some 
of the leading tenets of Indra worship may be thus 
summed up. • His aid was invoked in saorifices for 
the protection of cattle. He was the great proteotor 
of cattle. The cowherds always looked to him for 

• ‘wrwn are m s»[ »? rwfw sfr ( r. v.) 

■tnsfOTr ftra mnrwJt < r. v- ) 

'W8THU3W afV (R-v.) 

'ut »w*r vvmt m wfwr' ( r. v. ) 

'b m (ibid) 
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safety and gaidonoo when they led the cattle to the 
pasture land. When they raissod a cow, they prayed 
to Indra and he found it for them. Again, when 
there waa no rain in the land, people anxiously sought 
bis help, his intervention. He would come to the 
rescue. The evil spirits or the demons in the clouds 
who kept rain-water back from men were immediate- 
ly smitteu. The cities of the demons in the cloudy 
region were completely devastated. Rain was deli- 
vered, the crops grew, and people got their food 
and fodder. 

In course of time, thanks to the search of tho 
Vedic mind for an all pervading Divine Spirit, KijAnu 
or the all-pervading God came to be looked upon 
with greater favour in tho matter of Divine kingship. 
The Vishnusu'klas bear ample teBtiraoDy on this point, 
Fis'mu did not however at once supplant Indr '. » 
in his sovereignty. His spirit wa3 declared to bo 
associated with Indra in all the latter’s oxploits. 
They wore viewed as paired with each other. • 
This satisfied V edic scruples for a time, but only 
for a time. Ultimately Viskm camo to supersede 
Indra completely. He was then the Highosb God, 
None oould oqual Him in greatness. Poor Indra 
was thus remorselessly ousted from his place in the 
highest heaven where he had long held an undisputed 
sway. 1 Vishnu now reigned there in his stoad. 

• ’tvtg 5*T. *U9T” ( R. V. ) Indra and Vishnu together 
smote the cities of demons. 

( r. v. ) 

i ** & wrrorit uffW; mu uupt i* < n, v, ) 
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The bvmns that wore dedicated to Vishnu at fchia 
stage were modelled on the IndratukUu • All the 
greatness of Indra was transferred to Vishnu. He 
eaog of his own greatness aa Indra had aung of Hi*. 
No wonder, with the advent of the Paurdnic age, PuAnu 
had already established himself as Govinda or tho 
finder of lost cattle, and Brajapati or the protector of 
the pasture land, and Gopesa or tho Icador of cow- 
herds ; and suitable Paurdnic legends had gathered 
round such epithets. It will indeed be an interesting 
line of investigation to find out how far the titles, 
epithets and attributes of the Vcdio god Indra provid- 
e I the baaia for a largo number of Ptaftntt legends 
and Vishnu’s names by a gradual proooaB of evolution. 
The names Ilari, Vaikuntha, Vriihana, Rishava, 
Vdsudeva, Vrishnipati, Kesaca, Vrihathchhravat, for 
instanoe, of Vishnu, are borrowed, some way or other, 
ib can be shewn, from Iwira's names or some things 
associated with Indra. ♦ It is of course unnecessary 

• 'wna wtf W. ( ma- «• v. r-sa ) 

"n‘ wr wife iw. to*" frwre:« (r. v. 7-roo) 

Coropar; J+irrfo 

MuV 'Prwifa ( R. V. ) 

Compare also the suhtas of Indra Vaikuntha Rishi with 
that of Na'rajaru Rishi or the Purusha su hta 

Cf to-47, l0 * 4 8 . 1049. 10-50 on the one hand and 
10-90, also reproduced in 19-1-6 
t frequently occur* in the hymns as Indra’s name. T*f- 
qjpw is spoken oi as the Divine seer as already noticed. Re- 
ferences for ft HR and jfia Rigveda 1-10,^ l- 9 ,T 5 ^mPT. 
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to point out, that onoo raised to the highest position, 
some of the important titles and attributes of the other 
gods as well came to be transferred to Him, aud 
in course of time these again contributed their quota 
to tho Vishnu legends Take for instance the wheel 
of Vishnu and His title of Chakrapdni. It can 
easily be traced to the Sungod's connection with 
the year cycle or varslutchakra ( vule 5 MO i ) * 
The same Sungod, Suviiri, by taking away his lumi- 
nous orb. produces the darkness of night, and this 
gave tho most important name, Krishna • 

Another fact may bo pointed out in this 
connection. To ia woll known that some of the 
attributes of Vishnu inherent in the original Vedic 
conception about Him gave rise io course of time 
to suitable legends For instance, the conception 
of Vishnu as Urukramu or Trivikrama in the fa- 
mous Vigkuniukta, which figuratively spoke of His 
threo .strides across the three worlds, earth, air arid 
heaven, or earth, and below and above, helped in time 
to build the story of the Dwarf incarnation, t 

If ono carefully reads the Paurdnic legends, one 
will not fail to notice that these legends iu some 

x-io. tct-i-i 6 , fcffcfir.— i-i6, 

^rfn-r-9, '54- uwfrft— 4-tft 

*fv**-4 19 

• Cl also •qtWni »f*ih itnj ( 2 - 1 1) 
t 'Wff ^ TWUT 3 =TTRf '?nnr=t rsHTT SI 8 ***^ 

( «-J 5 ) 

J Dwarf because though all pervading Life or Soul. lie 
is in the inmost heart,— 
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instances hint at the original rivalry of IndrannA 
Vishnu, Every reader of the sacred legends knows 
how ou many an occaision lndra was saved by the 
friendly intervention of Ft'aAnu It is also on record 
how the king of gods, lndra, was worsted in an 
■encounter with yisknu as Krishna when the latter 
had foroibly taken away the famous Pdrijdia tree of 
paradise. The reader of the BKdgavala knows of 
course how lndra was deprived by Krishna of the 
annual worship and festivities held in hie honour in 
Vrinddvana. tbo saored Vrajahhumi, ♦ All those 
are apparently Paurdnic versions of the gradual 
supersession of lndra by Vishnu in all spheres of 
glorious activities and the ascendancy of the latter 
as the Highest God 

We have not as yet told the mo3t important 
thing in this story of Vishnu’s gradual rise in Divi- 
nity. Every one knows that in the Paurdnic legends 
lndra as the king of heaven was first allowed to be 
In possession of Sri', the goddess of fortune. He 
however soon oame to loao her by force of a curse 
of the wrathful Durvdsas. But what happened when 
she was ultimately recovered ? Well, then Vishnu 
claimed her as HiB and His claims were readily 
allowed. Thenceforward Sri' belonged exclusively to 
Vishnu as HU spouse, e 

JTC StFIHUft V fiff srurefc ( K- v - ) 
t The Bha'gavata Pure na lolh Skandha 
■ Vide the story of the chu' ruing of the oar&a in the 
Mahabho'rala. For the low of Sn by lndra vide Vishnu- 
purana 
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It is not difficult to guess the Ve<lk foundation 
for this story. Aa has been said before, Indra as 
the raingod gave rainwater and food to his worship- 
pers. The single word ird or iid came therefore 
to mean both the things by the linguistic law 
of association. By a natural courso of transition ird> 
or V.d came also to mean wealth or fortune, Sri 
or Lakshmx for food and water were naturally regard- 
ed as the besb treasures valued by men. Thus 
Sri was at first in Indra’ s possession and at his 
disposal, f When Vishnu claimed her, lie had every 
reason to do so. For Sri had emerged in a new 
and glorious state. She had bathed in the nectar 
of absolute immortality or amriia. In plain langu- 
age the SdJiooti cult ortho cult of imperishable 
realities olothod her in the garb of oternal life which 
novor had belonged to Injlra. Tho gro9t embodi- 
ment of Eternal Reality alone could now therefore 
take possession of her. And so she came to oe 
Vishnu’ s and adorned His eternal home. This process 
of ultimate personification was also responsible for 
another spouse of vishr.u e. g. Vdni, the goddess of 
Bpoech. She might have belonged to Indra or any 
one else of the Vedic pantheon, for laudatory speeohes 
were addressed to all.though of course prominently to 
Indra, a Bub eternal speech, Vdk or Saraswnti 
in her transcendental reality must belong to Vishnu, 
the embodiment of that spirit. That was the natural 
outcomo of the Sdiwala doctrine. 



I 'a fsutr* ( a. v. <3 vi ) ( a. y. 114 ) 

*nf ; WH a. v. i-6 ) 
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While traoing the origin of the two famous 
oonsorts Lakshtm' and Sur^swati' of Vishnu, we are 
at once reminded ef Rddhd or Sri'-RddJuhi who played 
such an important part in the religion of devotion 
whereof Krishna, the moat glorious incarnation of 
Vishnu, waa the central figure, aa His moat beloved, 
His dearest and ueareab one. What was her original 
position in the hymns ? It is the same story of 
LaJcshmi' or Sarasuati' over again. 

In numerous hymns of tho Rigveda, Rddhds or 
Rddhd is dearly synonymous with ird, wealth or 
plenty of food. Although worshippers approached 
almost every god for food, and food therefore might 
be supposed to belong to every one cf the gods, 
it belonged, in truth and roality, to Jndra. Ho is 
Safyarddhas and none elso ( 4-29 ). Bddhas 
is His ( m TT9: dllfflfll*— ' 5 1-51 ) and he gives 
it as the moat prized treasure ( smi ^ qrrai 
). He is tho lord of Rddhds ( ^ram' ua 
finrrrT nw a. 1-30 also 

2-7 ). Thus Rddhd was only another aspect of Sri' 
She was rather the fountain head of real splondour 
and fortune ( 55 m No wondor that sho should 

ultimately oome out as tho most favourite partner 
of life of the Great One, when He manifested Himself 
as ati embodiment of roality in all its glorioua magni- 
ficence, for who else but Rdd!,d as the incarnation of 
the principle of highest splondour oould legitimately 
claim to be by His sido ? The Sdlioata principle 
of personified roality truly worked a miraole in 

this transformation. • 

• Wc give here at random reference* to wme hymns 



«4 
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There was another aspect of thia Rddhd colt 
which gave her naturally the place of predominant 
partnership of Hia life. She, of all, pre-eminently 
represented and personified the spirib of worship 
and devotion to tho Highest and the Dearest One. * 
So far as the devotional aspect of the Sdlwata 
religion was concerned, Rddhd therefore fittingly occu- 
pied the place of love and honour by His side, as the 
sole embodiment of love for and devotion to Him, 

A question may arise very naturally — how is 
it that the Sdlwalas so unscrupulously made uso 
of a mere epithet or expression in tho Yedic hymns 
for manufacturing an important personality or an 
elaborate story ? The reason is not far to seek. 
The Sditcata school went tho fulleab length of a 
realistic oreod. To them ovory leading idea in the 
Vedas was a reality. The Vedas themselves are 
tremendous realities. All of thorn have their real 

where Ra'dhas in the sense of ira is to be met with,— 

TTsr.’t »r»f?(iiaa) ‘*mT Thrift 1 (ma) 

( n *3 ) ‘'tre Tnr.’ ( m;) m Treat' (n«) "m t nm" 
( i|8t ) ft Tretfa 1 f u84 ) '^rrer.' (moi) '*ranv.’ (mo*) 
^BOT.'( 3133 ) «ipft Tremr’ (4*0, w. mmr. ( 4124 ) 'vwrt 
narrer.' ( 4129 ), arewrrefa, ( 4132 ) 

Also *t« Tiaret 1 filWTf frf*; »’ (*• V. 

I|3 ) and SBTftre TreS 3%, ( A. v. 1-3 ) and several others 
t Tret or TTfhTil comes from the root TTH. meaning 
* to worship* 

wrt ftrw tfrfwr* ( b — io ) 
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forma in the highest region of ultimate realities, 
whero ideas and bodied expressions merge into each 
other. • Thus the Srulis, Upanithads, in lleah 
and blood, made up of oourse of snpernatural matter 
— aprdkrita murti — sing there songs of glory of the 
Great One and enjoy fcho pleasure of His oompany. 
All branches of learning,— the Kaltividyd, the Gan- 
dhama Vidyd, the Nydyd Vidyd— and what not 7 
—are in transcendental material shapes in the living 
region of Vishnu and thero ronder their homage 
to Him. t Wonder of all wonders, Mdyd herself, 
the Principle of illusion, is a Reality, a visible 
entity, before Him. { With such a doctrine aa 
this, the Sdtwatas had no hesitation in giving leading 
Vedic conceptions suitable bodily forms 

• to nfftwr fimri ’ wnrsn io'h Vide also 
Tnta'fifHl. Students of the and «He jrita frtn »»e of 

course aware hew the Srutis turned themselves into rraids 
in !ove with and devotion to Him. 
t Vide also ( B. 10 ) 

Cl. J a^^i*** 

and UW ( B ) 





CHAPTER X. 



Essential attributes or Vishnu 
Bhakti alone explores them. 

FULL SCOPE OF BHAKTI 

In a scheme of personal philosophy, as adopted 
by the Sdiwatas, the ultimate criterion of knowledge 
in all its aspects must be sought for in the inner 
personality of man. lu order therefore to find out 
the attributes that ooustituto the very essence 
of the Highest God, wo must first of all look 
within and explore our inner consciousness. “ What 
do we find there * Three different functions of 
the soul stand oat most prominently. All systems 
of human psychology are agreed on the point The 
soul works — to know, works — to fool the pleasures 
ol life, works— to express itself in actions of life. 
None of these phases, however, should be uuderstood 
to stand by itself. To know is to exist and feel happy, 
to exist is to know and be happy, and to be happy 
is to possess knowledge and feel existence. Turning 
now to tho different aspeots, we find that it does not 

* The ( Kcnu* ) Yaga and Ifjaya-Vaimhika schools had 
entertained the idea oi a iorporaiioa of fundamental elements of 
existence at every stage of cosmic existence from start to finish. 
Akt'sa naturally was conceived as the plain bcdshcct of materi- 
ality upon which vyaa employed the artistic skill of ihe Divine 
Workman to make of the sheet ono thoroughly composite work of 
material art with the help of the other material elements. Finer 
itka'sa, that is purs aka'sa, before it was worked up to material 
eosmos, therefore, pervaded the whole of cosmic creation and 
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want to impose any limits on these fanotional 
activitios. In its pursuib of knowledge it seeks bo 
grasp Infinite Reason In ita emotional activity, 
ib strives to realise the Fullest Joy. In ita will 
to be, its aspiration i3 to partioipabo ia tie whole 
oonrse of Universal existonco and thu3 to secure 
fullness of existence. Why docs ib allow itself to be 
thus drawn towards tho unbounded * Because it 
carries in itself the essence of the Unbounded. No 
othor explanation will satisfy reason. - We can 
now therefore safely assirt that the essence of the 
Highest Sonl or PurushoUama ia to be found in 



the almighty Kannic Law that regulated creation under 
the inspiration of the great Ruler, the supreme Spirit of Exis- 
tence, was in a sense implanted in this pure akasa. Even the 
Parfait'mawdi ms, and the Vitnrfaza dsns, could not demur fo this 
pure akara as the repository of Karmic Law. Only they would 
make tho Law itself rational existence. A'ha*a % every one 
of the schools conceived again as composed of elementary* 
sound forms. The Law of cosmic existence therefore 
must he looked for as embedded in those primay sound-elements 
which constituted the farama tjyoman or finer a'ka'sa. The 
SnUfs^ or the Vedas t as the rationalists would like to call the 
Sruti i, stood for these fundamental sound elements. In a sense 
therefore this cosmos might be regarded as created out of Srutis 
or Vedas. That ia what the Vedicists emphasised. Responsible 
human Aomm, so long as it was regulated in conformity with 
the laws embedded in tbc Sntfii was all right ; that is, it 
fitted in with the smooth working of tbc cosmic system ; Else it 
was wrong, that is, it was destructive of the cosmic system. Hence 
rose the view* of the Srutis is a system of Karnv Vidhis, though 
the rationalists would look for fundamental Keaton behind thee© 
Vtdliis. The Vedicms of course never bothered their heads over the 
question whether the Stuffs preserved for them strictly satisfied 
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fcho three attributes internally indicated in man. He 
n> 08 t be regarded as All-knowledge, All-joy, and All- 
existence. He knows Himself and the universe and 
has implantod the principle of knowledge in man 
that he also may know as He lives. He is in tho 
fullest enjoyment of eternal ecstasy, through and 
above this oreation, and it is open to man, for he 
has His gift in him, to participate therein full 
life’s joy. He acta for Himself and all :hat is 
His, and .man has been given by Him the secrets 
of life whereby to act for himself and all that is 
His. In the language of the Sdtwalas, Vi*Knv is 
thus eternally endowed with three great and 
essential attributes— Sambid,Hlddini, and SandhinC* 
Through Sanibid or the principle of knowledge 

the fundamental requirements implied in the above view. They 
only satisfied themselves of tbe possibility of such Srutis and 
accepted the Srutis preserved for them as such. The great Vedic 
/eera, in their tamadhi, when they managed to withdraw their 
souls to this pure region or fartmunyoMA, fell under the direct 
influence of the great waves and in their inspired state gave 
utterance to the eternal satdas as they were ; and the Srutis 
preserved these utterances. Hence their unquestenable authority, 
*> argued the Viduists, But could tho claim be substantiated ? 
Hence arcac a search after a more con-zincing form of proof. 
Tho implications of pure reason or consciousness were then 
explored for the purpose* Samiid was thus raised to the rank of 
highest ftifmana. Starting with the implication ot samvid the 
Sa'rwata school gradually forked up to the implications of the 
emotional phase and the creative phase— tbe kk'dmi'ia& sandhinf 
aspects -of ultimate life. Thus to the Satm the implications 
of life itself in all its departments were proofs for the existence 
of the absolute truths of life. 

• 'TTftpft ’W" (v.P.) 
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He known end makes man know.# Through Elidim 
or the priooiple of joy He Himself feels joys of 
Life and makes man feel joys of life t Through 
Snndflim'or the prinoiple of creative life, He lives 
in His mnndane and supermundane aotivitiea and 
makes mao live too in and through his deeds. 2 To 
adopt the language of the Upanitada , He is the One 
Sachcftiddnanda Pxtruaha—Sat, Chit and Ananda,— 
and man can realise Him because he is also aachchi- 
ddnavAa himself. Prom the Siluata standpoint, it 
is not however in the idealiatdo Veddrtic sense. The 
existence that is in Him is not abstract existenoe, 
but expresses itself all round. Hia oonsoiousness or 
reason is not a mere ideal but stands for a knowledge 
of realities. The joy that is in Him is not self-con- 
tained contentment where there is nothing to contri- 
bute to joy, bnt joy in positively joyous conditions of 
life. A Personal God would have nothing to do 
with empty negations made to pose as realities. 

It is not to be inferred from what has been said 
above thab tho Sdtteala school rales entirely oat of 
oourt any of the abstraot conceptions of tho Highest 
Divinity. If that view oommends itself bo anybody, 
he is welcome to it. One may, if one likes, concen- 
trate one's attention exclusively upon the substratum 
of pare consoioasnesB, pare oon tent meat, pure exis- 
tence, and need not, in this pursuit of the abstract, 
look for their conorete expressions. 

To quota the language of a realist, 'he will only 
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confine his vision to the dazzling halo that surrounds 
the Glorious Personality, but will not allow it to 
penetrate beyond and grasp the Porson Himself, 
in His fullest glory within/’ Be that as it may, the 
conception of God without concrete attributes — 
Niryuua Brahman -- has its uae in a form of updsand 
whioh socks ultimately to merge individual 
consciousness in alstraot consciousness of puro exis- 
tence and solf-oontained contentment free from the 
taint of oosmio pain. 

The gu©3tion now arises — what will enable man 
to fully oomprehend the glories of Vishnu as involved 
in His eternal attributes * From the nature of tho 
attributes as explained above they can be realised 
to tho fullest extent only by the combined functional 
activities of the human soul. To know Him, wo 
must approach Him through that principle of pure 
knowledge which lies within us pre-omineutly fitted for 
this use. Our tambid will take as through the mani- 
festations of His Sambid . The like grlasps tho liko 
specially when both aro essentially tho samo. 
Similarly the principle of joy in us will disclose tho 
contents of His pure joy. The way by whioh alono 
wo can fully realise our own existence in relation to 
the whole noiverse— a mode of life devoted to the 
aervico of all life— will reveal the mysteries of His 
realised existence in its universal and transcendental 
harmony. The various Boiouces of man, the sciences 
of knowledge, tho sciences of emotion, the sciences 
of life-movements, all ever strive to grasp the 
eternal truth in its cosmic aspocts. Bab the very 
infinity of the truth over olades tho grasp of the 
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scientific mind, and the pursuit always demonstrates 
the futility of man’s limited resources in his unin- 
spired and unaided oxortiona. 

How then oan man burn to the host nse his 
unquestionable powers bo comprehend Him, both 
in Hia. immanent and transcendental greatness ? 
Well, he-muat raise them to their highest eminence 
of glory. He must take them back to the plane of 
infinity. He must unreservedly place them— his 
hJMim, sandkini', and sumbid, at His disposal, 
and merge them in His personality. Let them be at 
His aervioe, and ho will sorely participate in His 
glories. His sincoreefc loyalty and wholosouled 
devotion will be rewarded with the fullest realisation 
of himself in the company of God — as a partner of 
His highest life • That is the royal road and there 
is no other way. 

This path is known as tho path of Bhakti. It is 
Bhakti that literally stands for devoted servioe bo 
Him nnd for glorious association as a partnor with 
His life of infinite greatness. T lb leads the whole 
bouI to Him for oomplete realisation through Him. 
It makes the soul feel the Highest 8onl, the Life of 
lives, within I It is the whole doctrine of the Soul, 
not of the head alone, nor of the heart alone. It 
covers all phases of life. It gives the fullest play to 

• 'wfirftto R*if« w«t*r aftjfrSww i 
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the beat activities of man’s Mddini', aandkini' and 
•ambit saktis. In his pursuit of religious knowledge— 
jndnayoga— the bhakla devotes hia thoughts exclu- 
sively towards Him and hopes,then,through Hisgraoe 
to unravel the socrets of all that He thinks of 
eternally. Himself and what is His, inside and out- 
side. « In his religious emotion — rdgamdrga — he 
seeks His love and comradeship, and seoures through 
Him his due share in the eternal pleasures of the 
Life of Infinite Love and Joy, rasa, which constitutes 
the veryessenoe of all that He stands for emotionally.t 
In His religious activities — bidhimdrga — he will aot 
for Him, live for Hicn and Him alone, the Embodi- 
ment of Eternal Life, and his life-soli vitea will be 
directed, towards the wellbeing of all that comes from 
Him- the whole sphere of ofeated life. } Such a 
coarse of life will reveal at once fully to him His 
infinite goodness, kindneaa, and love, throughout all 
His dealings with everything that lives, for it is 
His spirit that moves him benevolently. 

The highest aim or goal of life, which the bhakla 
places before him, differs, as will readily appear from 
the foregoing, materially from the goal of a mere 
jndnin or a mere karmin. Divine knowledge he 
cares for as much as the yog in or jndnin, but he will 
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shudder at a oonooption of salvation whioh puta an 
end onoe for all to all oonsoioasneas of individuality, 
that is vidthamukli, That idea, is wholly repugnant 
to him. He wants to live a glorious life in his Divine 
knowledge, to share with his God tho joys of .a fall 
life in eternal and devoted servioe to Hint The real 
happiness the hhahta enjoys in his emancipation is 
not at all tainted with worldliness, for he has then 
shed off his material nature which is never to return 
to him in deferenoe to karmic law. Mnkti in the 
■ease of absolute eternal relief from cosmic troubles 
has come to him spontaneously. That however does 
nob engage his attention and give him any ground 
for self-exultation. It is of no significance to him. 
It is nofc improbable that he will evon sometimes 
ohooae to put on a coemio garb, of his own free will, 
if thereby he can render any service to his God. 
For this very reason, direot visible association with 
God, or even the glories of Divine spiritual forms of 
existence which come to him spontaneously, are not 
matters of much oonoern to him.* His sple concern 
is unfobtered loyal devotion, to God; any situation 
that help* it is welcome to him. If any apparent 
enjoyment comes along his way in the pursuit ot this 
oourae, it does not at all trouble him, as he is not 
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affected thereby. He txeata it aa indifferently aa his 
mviti which olinga to him ft 

To such a soul, it ia needless to point out, the 
charms of a lower . heavenly life, the goal of a 
karmin, ure quite unavailing. Once in possession 
of eternal joy who cares for a pleasure not unaasooi- 
ivted with pain of aome sort or other, as a lower 
heavenly form necessarily implies ? If however it suits 
the bhakta, in his pure exaltod and glorious atato of 
existence, to incarnate himself aa a god in order to 
fulfil his mission of devotion, he will cheerfully 
do so and proceed on hie errand like a Divine 
bhakta 1*. Be it however noted that his real in- 
dividuality in every such case ever liea'in absolute 
Divine immateriality— suddhd Bhrfgavali'iaw. 

It will be seen that under the Sdtioata schemo of 
religious philosophy, even the great law of karma 
has been relegated to an obscure cornor. Before the 
advent of the Sdtwata creed, karma was the bugbear 
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of life, and all sohemoB of salvation STmghb only a 
way onfi of ib. A bhakta however cheerfully accept* 
a karmic life which iB antram mailed by the fetters 
of worldly joys and griefs. -Later on wo shall speak 
more folly on this poiab. 




CHAPTER XI. 

PERSONAL ASPECTS OF VISHNU. 

Lob ns now torn to the essential personal aspects 
of Fisftnu, the Supremo God of Life, as revealed by 
reason in devotion to Him. On this head, wo shall 
have nothing more to do than note down the funda- 
mental ideas or prinoiple3 at the bottom of universal 
existence. What are these principles j To answer 
the question properly it will bo necessary to state 
fully tho position of the VeddrUic interpreters of 
Sdmkhya philosophy on the point, for tho StUwUas 
pracbioally built upon that system and adapted 
it to thoir oreed of glorious and exalted personi- 
fication. 

As explained before, the idealistic Sdmkhya view 
acknowledges one supreme principle of consciousness 
as the ultimate cause of all ao-oalled cosmic creation 
which has, however, uo real existence. It then 
proceeds to unfold the later stages of evolution 
with the help of the negative or illusory prinoiple 
of Mdyd, which belongs to the ji'va, nnd indnoes him 
to interpret cosmic existence in a realistic sense. 
For this purpose, a material prinoiple, which is of 
course nothing else bub the deceptive idea of Mdyd 
realised, is to be supposed as the first material cause 
under the guidance of Divine Reason, oonoeived as the 
Lord of Creation or I'swara. The way in which J'twara 
works may bo gathered from our own experience. 
When we proceed to do a thing, wo first decide upon 
the act, them idontify our iutere.ts with ib, and 
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finally give ib a definite material shape. The principle 
of self-determination, adhyaviufy* or bvddhi, the 
principle of self-realisation, mamald or abhimdna or 
ahamhtra. and the principle of self-expression- nvi- 
nua samkalpa - thus come into play one by one on 
the material plane. To explain ib further, J'swara 
inspires First Matter with those three principles for 
the successive Btages of its self-evolution. These 
principles are therefore in matter and material in that 
sense, though on tho face of it, they are only the 
material aspeota of the refleoted light of Reaeon 
identified with l'suxtra. It is necessary for Mailer 
tc be endowed with suoh principles, for otherwise 
it will have to feel its way blindly in the dark for 
every step in ooamio creation. ” 

Thus tho principles that are internally in man as 
his material individnalby.attfaAfcarano or lingqsarira, 
are internally in Nature for her oonscious rational 
evolution. This sort of correspondence, through the 
possession of similar material principles, between man 
and Naturo,mnsb be oonoedod.as the like alone can get 
at the secrets of the like, and man with thorn and 
them alone can bare aocees to the secrets of Nature. 
It of oourse goea without saying that as in Nature, 
so in mao, the principles must be under the guidance 
aod supervision of One T'swara. 

Lob ob now pas* on to the n^xb stage in material 
creation. “Our reason compels us to suppose five 
finer material elements for the gross material types 
oognisablo to our five senses. With this final con- 
ception, we oome to the last stage of oosmio evolu- 
tion. There it emerges as a cosmos of apparently gross 
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materiality, The whole thiDg may be conceived 
aa a huge body through which the principle of self- 
expression of Some One has materialised,” 

Such is the scheme of Universal Life on which 
the Sdtwato* worked with thoir personified realism. 
Beyond the domain of Mdyd, the supreme Vishnu is 
honoured with the name and form of Vdsudeva, the 
highest and the purest type of personal existenoe t 

The principle of pervertod existence —prdkrxli 
aatlua — that enters into the constitution of the mate- 
rial cosmos, thanks to the intervention of tho princi- 
ple' of Mdyd or illusion, has no place in this Sublime 
Form. Turning now to the Cosmos, the great princi- 
ple that draws the sublime into the universe, so to 
say, and is the first expression of Cosmic reason— 
buddftitattxca— is given the name of Samkarshana or 
VaUxdtya, for he personifies the first impulse of mate- 
rial life. Next in order naturally comes Pmdymna 
or Kdma who personifies the principle of ahamhira or 
self-interest. Last of all emerges the figure of Ani 
ruddha who embodies the principle of unbounded 
and unbridled mental conception or Mdmsasamkalpa 
or briefly manas. This group of four represent the 
four fundamental stages in the evolution of conscious- 
ness in Creation. 

When examined closely, Vdsudtva will he found 
to havo two aapoots in the scheme just described, 
He has been given a place above and beyond Mdyd, 
Bub He rules Mdyd and through it exercises His 
powers as l'swara. Thus inside the cosmos He is 
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the first principle, end ontside it He is the untainted 
Vdtudma in His element of animated Reason — Suddha 
or U' rjitaiaUvta In this domain of transcendental 
spiritual matter — Suddhd Prakrili, He oan not but 
have a world of His own. Isolated existence of True 
Life is nnthinkable. He aooordingly creates there 
a universe of life, only it is not of gross elements. 
Unlike ip the material world. He here manifests 
Himself in an infinite number of external forms, all 
of absolate purity. Pure spiritual energy and spiri- 
tual elements can have nothing to do with the finite. 
It is superfluous to observe that all co9mio 'divinities’ 
here have their immortal prototype, evolved not 
in successive stages, bub all simultaneously, as time 
is out of place in the court of the Transcendental 
Power, and lodged here, there and everywhere, as 
spatial restrictions do nob extend beyond the oosmoe. 

We have not ae yet exhausted the points of 
multiplication. Between the cosmos and the eternal 
region, there ie a wide golf. When the oosmoe is 
dissolved it is lost in the great sea. Who is in oharge 
of this watery region that separates the material from 
the transcendental ? 8urely the omnipresent spirit 
of God. There He is with His scheme of potential 
oroation. That soheme or idea requires again His 
four essential forms. Vdsudeva, strictly speaking 
however, is N&rdyana in this aspeot only, though 
the name Ndrdyana is indiscrminately applied to 
the first form in all epheroa. The conception of the 
great sea, whioh is noither matter nor.spirib. but 
intermediary bettweon the two, immediately leads bo 
another conception. Is the coamio idea to be realised 
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in and through a single oosmoa ? Can the infinite 
energy bo exhausted in the creation of a aingle 
uoivorse f So. it muit be for an infinite variety of 
coBmic spheres. Its infinity requires tliab. We are 
thus once again driven to infinite multiplications 
of the four forma, eaoh gruup associated with the 
embryonic state of existence of.ono aingle sphere 
to be realised. * 

Once . again. Bach realised cosmos is a vast 
organisation of life units. + This organisation of 
the world of roals is divided into several regions 
Bnitable for aubtler and subtler and grosser and 
grosser forms of existence. Vishnu as the embodi- 
ment of Life mnsfc ocoupy the subtlest and the most 
centrtil —the most vital — one of all those regions or 
spheres of life, as the ideal • home of fall life and 
blesaeduesa. Just bo maintain itself in existence 
the world must not lose touch with Him. And necessity 

• * ?r*n ft ( »• utb akaodha ) 

| To San'Mya and and the subsidiary schools of 
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on tills soore impel" Him to manifest Himself in 
the four forma. But for the four the world of 
realities would oeaBe bo be ao and be extinob in no 
time. 

We now turn bo the inner or the vital region of 
man, or for bhc matter of that, every organised uni® 
of life, every organised soul or individual. We. have 
already shown how the inner side of man, his 
antahkarann is made up of buddh \ , ahamkdra and 
manas and is under the personal supervision and 
direct inspiration of Itwara. 

It follows as a matter- of course that while the 
antahkorana is in the charge of Sarnkorshana, Pro- 
dyumna and Anbruddha, the three divine personalities 
whose spirits permeate buddhi, ahambira and manas, 
VAnuU vo, or Ndrdyana as the incarnation of the 
spirit of l‘*wara must reign supremo there in the 
pure regioil of the soul. •- Thence He guides tho 
inward and the outward nature of the individual. 
This aspect of Vdsudevo is strictly speaking Hrishi'- 
kesa or the Lord of the.aensee. Now what is true of 
one individual is true of all. Thus throughout the 
Brahmdnda or the oosmio sphere, nay through the 
infinity of Brahmdndeu, the infinite varieties of souls 
individually carry HrisbCkita in tho saored temple of 
the soul with the three Divine satelites ruling the 
Imgatarira or tho shell of the tool, in eaoh case. 
Truly imagination is staggered by the immeasurable 
immeneiby of tiio ooucoption. 
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But though we thus sneak of Kdrdyana bb 
Hrithxkesa residing iu every individual soul, corrcotly 
speaking, it is the one and the same form of Fis&nu 
appearing iu that capacity before one and all in the 
cosmos, All souls have their spiritual gaze fixed 
upon Him, muoh in the same way, as the eye3 of 
all iu the world are fiixed upon one sun. He is thus 
simultaneously inside and outside every being in His 
spiritual elements The*VVorld-god ia really the God 
for each. He ia Virddji'vdntarydmin. 

To sum up. Three different stages are noted in 
connection with croation. The last stage ia that of 
actual material existeroe, a vast org&uUation of world 
life or Virdt. The higher stago represents the 
potential state or the state of transition from the 
non-material to the material existence of each cosmos 
and this is dominated by the soul of embryonio life 
or Hirunyayarbha. The highest and fhe first stago 
is the preparatory ono, the grent Kdrana, in which 
the idea of the evolution of spheres in their infinity 
takes shape in the conceiving mind of the Karandt- 
man t All these stages are in some way or other 
connected with Mdyd- cr the principle that represents 
the will-to be or sitrikshd. The necessary elements 
of creation must be looked for in eaoh stage. There 
must be everywhere organiaad 'miDd and matter*, 
implicit, explicit or in idea. And organised mind 
and matter must oonstitute a personified reality in 
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every case. This porsor.ified reality again reveals 
itself in its four fundamental forms everywhere, 

AboTe the region of Mdyd, Pi.Winu.in His absolute 
eternal glory rules as a Personified Reality. Hero 
fchero is no evolution, but a world of absolute eternal 
divine manifestations, of Hiraeeif, His powers, His 
glories. His joys, His splendours It ie not even 
one world but an infinite series of worlds or innumer- 
able places of residenoe of the Infinite, all in their 
supernatural grandeur. The Creative Force or 
impulse that creates iL is nothing but pure Divine 
Nature-SuddAd Prakriti. The fundamental godforms 
of material oreation have of oourse their ultimate 
inspiration here, but here they are r.ot organised 
'mind end matter’ in the worldly sense. They are 
absolute spiritualities, varied manifestations of One 
Supreme. Ndrdt/ana or Vdaudcva. 

But these are uot the only variations of the 
Highest. There are here eternal forms of Vishnu, 
each a speoified type of ideal glory, the ultimate 
supernatural sources of inspiration, the immortal 
prototypes of the Aca&tras or worldly Divine Incar- 
nations, that go here by those very homes gjven to 
them by soera versed in the religion of infinity. There 
are again the fundamental four in groups of modified 
types, assumed for the realisation of different ideals, 
whioh inspire the world or worlds by their timely 
incarnations. Some of the eternal Avatdra forms of 
Vishnu reveal only His partial majesty, while others 
His full, fuller or fullest majesty, and all have worlds 
of their own in the infinite region to ensure complete 
rehearsal of their worldly glories. The Av<itdm of 
Avatdrcu, the Avatdra with the fullest possible 
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glories of Divine Majesty is Srifcrishna — Ho who 
draws every thing else UDto Himaolf— who occupies 
the highest, most central, most vital region of all. 
Thab Avafdra is ‘full' which reveals the fundamental 
group of four, which is a complete embodiment of 
the principle of joy in all ita phases, and which 
discloses unrivalled powers. But the fullest is that 
in the majesty of whioh all other types of greatness 
disappear, much in the same way as the lesser lumi- 
naries are lost in the glory of the ann. * 

Need ib be said that it is impossible to make any 
estimate of the eternal Avatdras iu the supernatural 
Universe. This arises from tho very nature of the 
Highest, the absoluto onergy of Life. Life ever 
tends to expandjtbere can bo no limit to ita realisation. 
A single life-aeed in the material world contains 
within itself the germs of untold generations to come 
all possibly to be realised in time Such must be 
the case absolutely with the eternal principle of life 
above. He ever manifests and manifests Himself 
iu forms, identical or varied. These manifestations 



again repeat the process and so on. Some of the 
manifestations appear before our world as partial or 
full Avatdras or even the Fullest. Tho same thing 
happens in tho other cosmio spheres and their num- 
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her is limitless. Nor. is thiB all. There aro image 
inoornations, Arohdvatdras, all sacred and eternal 
embodiments of abaoliite life. To a particular holy 
soul or before a chosen people, a nation, a tribe or 
a oommunity. the supreme Lord ohooseh at times 
to appear in suitable forms, forms that will appeal 
to the person or porsons before .whom they »re 
revealed. Even a single known Avatdra type of 
manifestation may be infinitely varied for such pur- 
poses to suit an infinite number of oases. And all 
Avaldras undergo a similar process. There again 
can be no limib to the unknown, unfamiliar types 
revealing themselves for similar reasons, and eaoh of 
thorn is amenable to innumerable modifications. 
These are all known as image incsrn&tiona beoauao 
whenever euoh forms roveal themselves, the images 
are religiously set up for worship and devotion by 
the seers, for they are inspired with the spirit -of the 
eternal originals lodged in the infinite region of life. 
Thus though images in appearance, each of them is 
a live roality, in full Divine glory. They are never 
to bo thought of as mere idols or material images. 
Spirit is their essenoe aod they ere all live emana- 
tions from Eternal Life, t 

Although the ‘yauhnava Purdnci and Tantrat 
are agreed aa to the position of Krithna as tho 
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nltimato source of every tbiDg. the highest personi- 
fication of Divine Glory, tho source of a11 other 
incarnations, there is a good deal of difference in the 
conooptions of the positions of other well known 
incarnations. That is of oourae not to be wondered 
ab. The ideal represented by a particnlnr Avatdra 
may be rated differently from different standpoints. 
Again, One who 13 conceived in 9ome quarters as 
manifested in four fundamental forms, modified 
aocording to circumstances, may not be so ooncoived 
in other quarters. It is purely a matter of different 
constructions. 

While speaking of the Eternal Incarnations, we 
must make a roferonoo to the 'glorified personalities’ 
that have been regarded as in some way or other 
belonging to tho category of incarnations. There 
are several classes of such minor ‘incarnations’. In 
their essence they arc only inspired cosmic repres- 
entatives of god, or models of life, displaying by His 
grace specified powers or virtues. But they are 
never otorn&l forms of yu/mu so far as their indivi- 
duaiiuos’are concerned. • Thus tho powers of creation 
and dissolution of a cosmos, called the forces of 
raja* t and Camas, when referred to personalities, aro 
known as Brahma and Rudra or Siva respectively. 
Together with Vishnu, embodying the great abiding 
principle of conservation of life or saUwa, whioh 
ever sustains the oosmoa as a definite possibility.when 
not a material reality, they arc given the name of 
Gundvatdras. Though Vishnu Himself appears as 
a GunAva(dra,sW\\ in 89 much as io that capaoiby also, 
He stands as tho power of Eternal Life, lie is really 
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above the category, inspibe of Hie nominal inclu- 
sion therein. The other members of the Trinity 
stand on an entirely different footing. They are only 
ordinary jtveu raised by Him to the particular ranks, 
in reward of their karma or updsand, in dovotion 
to Him, for the discharge of the particular duties 
atbaohed to their positions. At the end of the cosmic 
oyole, they may or may not be drawn to the eternal 
region to enjoy His company there. Even when so 
drawn, they are still separate ontitioa and not in 
any way to be regarded as ©ssoutial forms of His. 
It must not bo inferred from this interpretation of 
their status that there are not original prototypes 
in bhe eternal region of Vishnu of a BraJ.md or a 
Rudra. They are there evolved out of Himself to 
inspire the world when required. The coamia 
RraKmar.s and Rudras are inspired by them and are 
merged in them when thoy are taken to His bosom, 
but never lose their own identities. 

What is true of the Oundvaidras, Brahmd and 
Siva, are trfle of several other Avatdras. When a par- 
ticular ji va is allowod by the graoe of God, thanks 
always to hia karma, to execube a particularly high 
and noble mission, he u only an inspired being, a 
chosen instrument of God, He is as such an incarna- 
tion. The great seers, the gods, the Prajdpatis. 
the Manus, and anoh others, all aro ohoeen to fill up 
particular officos in the sohemo of coemio adminstra- 
tion, and ore in the samo way no bettor than inspirod 
Avatdras. It is impossible to oompute the number 
of such Avatdras. # 
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Now to return to the eternal major Avaldras. 
We have said that thoy represent) powers and glories 
which Fia^nu alone can disclose. Those are essen- 
tially supernatural, * In the government of the 
cosmos suoh powers sometimes require to be revealed. 
The object may be to remoTe some impediment, that 
stands in the way of the boab and the fullest realise 
tion of cosmic life.t It may be to make the world 
possible for good men to live in. It may be to 4patroy 
the sworn enemies of tho world. It may be to give 
light and leading to the pious. They all stand for 
the same ideal. To attain such an ideal, God has 
to inoarnate Himself in His full glory or partial 
glory. On suoh an ocoasion He assumes the veil 
of a material form drawn over His eternal form. The 
veil of coarse is not His, bat when He comes into the 
world. He allows His Mdyd to throw it over Him 
as it were. It is withdrawn as He leaves the 
world and returns to His plaoe. to the corresponding 
eternal form of Hia, for an oasentially temporary form 
is unthinkable in Him who is the essence of all 
realitios, Evory real incarnation indeed implies an 
eternal phase above and a temporary phase below. Tho 
question can not arise how what is nothing bub con- 
tingent can be provided against bofofehand ? Nothing 
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is contingent bo far as -the omniscient mind is 
concerned, for His eternal Laws shape everything. 

So tho Eternal ,4t>at<Jras are always ready in the 
realm of God. Or it may be viewed in another 
light The intervention of God is nothing bat the 
assertion of tho eternal law of harmony in Nature. 
Whenever worldly harmony, in any sphero of worldly 
activities, is threatened with a break, the force of 
re-adjustment automatically comes to work under 
the supreme law of conservation of life in a form 
suitable to the particular case. Tho law however is 
eternal and the phase is eternally provided for 
Render this into the language of Personified 
Realities, you will understand how Vishnu, the Ulti- 
mate Principle of Life, has eternally provided in 
His various manifestations against what seem to bo 
ouly occasional forces of disruption. 

We take it— Vishnu occasionally desoends to tho 
world. The question now arises who introduces an 
inoarnation to the world ? Who aerveB as the 
intermediary botween Vishnu and the world f Let 
us explain. 

The whole world in ita fundamental unity, whioh 
presumes harmony among ita various seotions, is 
rightly ooncoived as a unit of life. It is dominated 
therefore by a soul. Wo thus oome to a World-man, 
the great Vairdja Purusha of the Purdnas. The 
whole of this apparently gross nature is the body 
or samashU tari'ra of this oollosaal being Virdt, 
made up of course of smaller bodies of beings or 
vyaskti-jtvas. As an inoarnation is but the ..assertion 
of the law of harmony of life of this World-man, 
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he it is that) may be regarded as the source of all 
iDcamntioD8 from the wordly point of view. He is 
indeed the first man descended from Him, the Ono 
Man who is the life of the world. It is for this 
reason that the Purdnat call him Puruahdvaldra. 
In his oharge is the law of material life of tho world 
and he asserts himself whenever neoessary to muintain 
it intttot. He thus brings an incarnation to the 
world and takes it away from the world as Boon sb 
harmony is established. The eternal Avafdras mate- 
rialise or reveal themselves through this greab 
Worldman. e 

All the phases so far described of God are entirely 
associated, as will bo superfluous to observe, with 
the conception of PwAnu as the Supreme Personal 
Reality. Viewed in this fight He i3 eternally in 
His glorious activities, for even appearance and dis- 
appearance of Mdyio forma are different phases of 
life. In other words, this conception makes Him All- 
life and All-glory. This is pre-eminently the Sdlwata 
view of Vuhnu and on this view He is Known as 
Bhagavdn or Sdlwaidmpati— the Lord of realities 
the Reality of realities t But the Sdtwatae, as we 
have obeerved on more than one oocasion, do not 
entirely ignore the possibility of an idealistic cons- 
truction of the cosmos and the Infinite. .The realis- 
tic manifestations of the eternal powers aud glorios 
may easily he set down as Divine permanent units of 
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His ideas, while the aoamic phases are the outoomea 
of materialistic conceptions on the part of ji'vot or 
worldly beings. While Gcd thinks of pure existence 
in His eternal thoughts, a worldly soul per force 
construes worldly life within and without in perishable 
moods end powers, thanks to the veil of Mdyd or the 
distorted vision of reason which ever enshrouds the 
worldly soul. That tho worldly view is a distorted 
one is demonstrated by the fact that it contemplates 
a boginning and an end of life, while life-energy in 
truth for ever persists. All ohanges, indeed, which 
are reduoable to the terms of formal appearanoe and 
disappearance are but an organised illaaion of the 
mind with its perishable moods and powers. It is 
therefore the paramount doty of a rational soul to 
rise superior to this delusion, and think only of the 
greab permanent principle of knowledge and life, en- 
tirely unfettered by the negative prinoipie of self- 
deception. Such a view is quite possible, though 
olosely analysed, it is only a matter of different inter- 
pretation of life and knowledge. It is the same thing 
under a different name and viewed in a diflerenb pers- 
pective. A flower does not lose ibs fragrauoe if a 
partfcular . scientist reduces it to the terms of rasttor 
and foroe, or another expresses it in the language 
of mental abstractions. Any one therefore is wel- 
come to think only of the unchangeable principle 
of knowledge, behind and beyond the ooemio pheno- 
mena, and of himself an the rational looker on. He 
is apparently contented with two realities in suoh a 
case— he himself and a greater one without. And 
what is true of a particular individual is true of all. 




134 



THE BHAKTI CULT 



Thus the real world of life and knowledge is made 
up of a group of &n infinite number of individual souls, 
with o pure World-soul standing above all. This 
World soul standing as the potential centre of cosmic 
life in all its phases is Itir anyagarbha or the pure 
self-illuminated embryo, and being the greater soul 
in relation to individual souls is Paramdtman # A 
Sdlwata worshipper, 'if so. inclined, will cheerfully 
concentrate his thoughts on such one Paramdlman iu 
his prayerBand devotions.but when mdyd is dispelled, 
deliverance comes, and real life begins, he will view 
the glorious eternal ideas aa those of his Purushot- 
tama, and will seek then partnership with His life. 

This duality of an infinite number of sonls and 
o higher soul is discarded by another class of idealists 
who accept only one fundamental eternal principle 
of life and knowledge If it is possible for an indivi- 
dual soul or centre of knowledge ever to participate 
in the life of the higher centre of knowledge, which 
is indeed concodod by the dualists, then surely in 
essence the individual is an inseparable part of the 
wholo or tho whole only viewed as a part. Accepting 
this interpretation of the thing, the absolutist holds 
that tho One pervades all lifo and knowledge. 
Apparent differences touch only the external phases 
of the same entity and are due to misohievous self- 
doooption. The One is eternal— that covers all phases 
of thought and existence and is appropriately called 
Brahman or the essence of infinity. A Sdtwaia 
worshipper, if his impulses carry him this way, may 
practise absolute self-concentration as h is mode of 
t ntJnwa.Wr/ C G, } 
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religious devotion, bat once in poseoseion of tho 
Great One aa his integral part, ho will shrink from 
the ides of absolute identity, but will choose to porti- 
oipate in His eternal glories as a favourite. It should 
never be forgotten that a Sdttcata would agreo to 
monistic or dualiatio idealism only as a preparation 
for the true and the glorious life under the personal 
supervision of tho Highest. He* would brook no 
abstract idoalisrn onoo ho is raised to the blessed 
.ominence. 

Thoro is yet another aspect of the Sopremo God 
which must be considered specially in conneotiou with 
tho Sdlvxtla Tantras. It is the eternal Sonod Form 
that stands for the Highest. Knowledge, as is 
well known, expresses itself not only in concrete 
things but also in language,* an eternal Divine phase, 
a blessed gift for man. When man thinks, he nob 
only thinks of things but thinks of them in language 
wich expresses the things. Thera can bo no process 
of thinking in the mind whioh has no corresponding 
expression in language. Assuming this ebornal 
connection betwcon thoughts and things.true philoso- 
phy is as much concerned with the ultimate realities 
and apparent realities, as with the fundamental 
inteligible sounds out of whioh the whqje world of 
language may be supposed U> Lave evolved. The 
Vedas hit upon the sound Om as the most funds 
montal etsonee of lauguage legitimately character- 
ised os tho sound form of God Himself. The whole 

• We have elsewhere explained how finer o' kata, com- 
posed of sound elements, brings out cosmic existence,— how 
savdas actually create. 
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system of Vdhyas and Mahdtdkyat strive to realise 
the O'm and the Eternal. The whole body of Martiros 
have nothing olao in view. The Tantras “when they 
arose adopted this doctrine in its osscnce and adapted 
it to changing circumstances. The modes of highest 
thoughts and eternal itloas had meanwhile undergone 
radical changes. Language roust follow suit. And 
consequently when the Tantraa took up the problom, 
a different set of Divine radical soundforms and 
mantras made their appearance. As with the Vedas 
so with the Tantras, tho inspiration of the sacred 
Bound roots was from above ; mao had nothing to do 
wish their invention. The whole A'gamasdstra strove 
to realise thia changed view of the Eternal. 

As the Vtdas, more strictly the Upanishads, had 
inculcated tho doctrine of concentration upon the 
sacred ultimate root form O'm as the highest form 
o? religious devotion, and had proclaimed O'm as the 
representative of the Highest or the Highest Him- 
self in His lingaiatio aspoot, so the Tantras revealed 
suitable roots for tho same purpose The Vcdic 
QdyaUri' was tho sound expression of His ossontial 
glory, . and so were the various forms of Tdntric 
Gdyattris. Tho Tdntric mantras stood on tho same 
level with the Vedic martras. Tho Sdtwala TarUras, 
like tho reet, had their, own fundamental roots and 
mantras. 

Now to return to our poinb. God revealed 
Himself in fundamental eternal sound-forms in 
His full reality as much as in pure eternal thought- 
forms, That is acoopted by the StHvratas, Accord- 
ingly devotion to Divine Sound Forms is insisted 
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upon as a phase of the process of devotion. Mutter- 
ing a sacred sound form and contemplating it whole- 
heartedly is nothing bat a sublime mode of worship 
on this view,* 

It may be observed hero in passing that this 
transition was wrought chiefly by the levelling ten- 
dencies of the times gradually brought into existence, 
by generations of bold philosophic speculations. The 
Vedic mantras might bs sealed boolcs to the masses, 
but some such things must be forthcoming to bring 
the masses to the level of the privileged in the most 
vital matter of life. The Tantras were the natural 
outcomes of this time-spirit. They did not however 
completely break with orthodoxy. For the privileged 
three castes, specially the Brahmin, even Tdntric 
mantras had the Vedic Om prefixed to them. 

The views of God disclosed in the foregoing sec- 
tions shew that the Sdtwatas tried to adapt their 
doctrine to all the older systoms. In this reapeot the 
StUwata cult was an attempt at reconciliation among 
divergent views. But all considerations at the sarno 
time wero subordinated to the central idea of the 
Sdlwala oulb of absolute essential reality of life and 
knowledge. 

Aa observed before, all phases of orthodox specu- 
lations in Hindustan, religious as well as philosophic, 
have ever been sought to be based upon the Vedas, 
and the untainted inspired utterances of the Vedic 
bards have aooommodated one and all. This univer- 
sal adaptability ia indeed the charao '.eristic of all 
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inspired speech, for it stands for a pure, spontaneous, 
and natural outburst from the depths of the soul 
where knowledge lies hidden in all its potential 
glorios. It must thorofore be taken as a matter of 
course, when we find the Sdtwala conceptions of the 
different aspects of Vishnu as the Supreme God were 
successfully traced to leading Vedic ideas and Vedio 
texts, the Mantras, Brahmanas, A'ranyakas and 
Upanishads. 

The only thing to be remembered in this 
connection is that in adopting their ideas from the 
Vedas, the Purdnas and the Tantras, the Sdtwaku 
adapted them to their own views of realities. A 
particular manira or sacred text interpreted in 
connection with a sacrifice might mean and stand 
for one thing, but viowed as an expression of eternal 
truths and scanned for them would quite naturally 
disclose other things. Eternal truths oan nob but 
present different aspects to different angles of 
vision. 

Keeping all this in view, it is quite easy to 
discover the gorms of all conceptions of Vishnu in 
the very hymns themselves, not to speak of the 
supplementary Vedas. The Prdjdpatya Eairanya- 
garbha su'kUu, the famous Purvsha su'kta and tho 
Vishnu-su ktas, all supply materials for this purpose ; 
but in a general surrey we do not propose to go 
into details. 




CHAPTER XII. 



THE ETERNAL HOME OF VISHNU 

In the preceding chapters we have observed that 
the eternal home of Vishnu ia entirely beyond the 
domain of Mdy d, though His spirit dominates, in a 
sense, oosmio oreation in all its stages and phases. 
Where is He to be located 1 To eiplore this blessed 
spiritual region, let oa turn again to our inner reason, 
the light of which has sorved to show ua the essontial 
spiritual powers and forms of Vishnu. As said bofore, 
His spirit is visible to the eye of the Individual soul, 
if it only cares to grasp Hia presence. Before the 
individual soul He appears as tho Divine Life thab 
inspires the internal self of man and enables it to 
oomprepend life that lies outside in the cosmos. He 
therefore may be said to dwoll where the world-life 
is centred. 

Let ns now pursue the olue thus given. Where 
is the centre of the material world ? Unquestionably 
in the region of the Sun. * The life thab animates 
the world is thorefore the Life that lies behind tho 
Sun. Bat as this world of ours hsa a sun of its own, 
so also have the other world*. The great Principle 
of Life in its fundamental unity must therefore be 
supposed to be behind all the Buns. Every sun has its 
life-centre there. When therefore the Purdnas Bpeak 
of the aolar region as the seat of the Eternal, thoy 
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must be understood to refer to tho sphere of Eternal 
Life behind the suns, a If His plaoe is in the sun, 
it ii to be distinctly understood to be the vital 
region of the sun, Tho Goloha, literally the region 
of the sun, + where Vishnu, the most High lives, 
is thus to be comprehended in and through the sun 
and tho suoa. The tlrmament where Ho actually lives 
is not the firmament of the cosmos, bub tho oternal 
firmament, the paravyoma, which aione can hold 
Eternal Lifo. Cosmic life touches only its fringes. 

lb is only by aooepting the interpretation thus 
given that we can grasp the true meaning of the 
texts speaking of the solar region as the abode of 
God. The sun has indead more aspects than one. 
In ono, he is ab the oentre of the cosmos and divides 
heaven and oarth, the upper and the lower, the right 
and the left, Hore pavades the spirib of FwAnu, the 
Vairdja Purusha, the principle of life of a realised 
world, t Looking deeper, he stands between the 
cosmos and the supernatural sphere. In this aspect 
he is the world in embryo. He is the spirib of 
Uvranyagarlha or Mdrlanda, bo bring the world 
into existence by giving life*form to the lifeless. T 
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In the sphere of life, that abands beween tho 
mortal and tho immortal, the Mdyio and the MdydlCta, 
the Sun-God ia to be looked for in Ndrdyan a, to 
whom all coamio Bpheres and their anna torn for life- 
inspiration. Behind all is seated in the eternal life 
of bhe Suns, Fw^nu with a persona! glory all Hia 
own. That dazzling glory none of course can com- 
prehend, no eyes can penetrate, unless and until one 
is graoionsly taken into partnership of Hie life and 
is endowed with infinite reason in one'a full self- 
realisation and self-consciousness. 

This view of the true Sun-God as identified with 
Vishnu aud hia true region bb the appropriate abode 
of the Moab High is, as usual, easily traced to well 
known Vedic hymu8. Every Vedie student of course 
knows how the sun is spoken of In the hymns as the 
sou! of si! beings, how the great OdyaUri' refers to 
tho Sun-God as Savilri or the souroe of all life, and 
as the animating oontre of oonioioasness of the whole 
world of beings. He also knows how Vishnu Bhines 
in the true region of the sun with rays thab shed 
the most brilliant, never fading, immortal light all 
around. • 

Speaking of this identity of the true Sun-god and 
Pwknu, as disclosed above, we are at once reminded 
of the very highest aapoot cf Fisknu as Krishna. 
Although Govinda , literally One who is possessed 
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of the Ban is the raoBt appropriate nemo for Yishnu 
from this point of view, * still the highest concep- 
tion of the spirit, the ultimate source of life and 
knowledge, spoken of as Savitri with reforenca to 
croation, requires a more vivid and impressive name. 
Lob us Eee what it cau be like. 

To the outward vision, ho sheds light in every 
dirootion. Bab that light apparently emergea from 
the material orb It has a hue made up of all varie- 
ties of colours counted under seven heads, t and the 
conception of colours belongs to matter only. The 
essonco of the ultimate solar spirit most be sought 
for ia a form that is unaQeoted by material ooloors, 
that is colourless. So the hymns conooivo of Him as 
dark in complexion in his uncoloured transoondental 
form. Tbab is his genuine complexion. This is 
grasped by the world when the material orb drops 
out of sight at night and His spirit alone shines in 
its full glory. He views the whole world of beings in 
this odourless form and no other. That ia the form 
that porvades the immortal region. 1 In the higheab 
sphere of eternal life no other form of Him is admis- 
sible, He is Krishna, the principle of glorious dark- 
loss and oolourless purity. 

Tho Sdtwata Purinas of the VaisKnavite stamp 
aocepted this conception of the Highest Life and 
made tho mosb of it. To them Skri Krishna is every 
thing, all-life, all-reason, all joy, Ho is of course 
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Govinda. bub represent* the inoab exaltod idea asso- 
ciated with the name, n that is the cause of causes, 
the preeminently fundamental life. 

Now to reverb to His Golota. In the light of 
whab has jusb been said, the eternal lustre that belongs 
to Him and spreads over the region with a glory all 
its own, that is of dark brillianoy, is not the ordinary 
light of the sun, nor of any other luminary that 
shineB with a borrowed lustre. It is colourless but is 
the source of all coloured lights which reveal things 
to mortal eyes, t 

The Purdnas apeak of One supernatural firmament 
or Paravyoma as the place of all tho eternal forms 
of FwAnu, Bab as explained just now, Krishna belongs 
exclusively to Goloka or the eternal region of son- 
life. ' Although the two are often used as inter- 
changeable expressions, still the above distinction 
on the whole holds good. As there can be really no 
* part and whole ’ in oonneotion with the BUpersonsi- 
bio and the spiritual, the infinite and tho omnipresent 
the two may be regardad after all as different phases 
of tho one and the same. 
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In the region of Goloka, tho great energy of 
Eternal Life is ever at work. To cease absolutely 
to work is to die, and that idea ia inadmissible in tho 
case of the One above death. All work however ia 
but play with Him, for the source of all energy can 
never feel the strain of work. He fully enjoys Life 
in His etornol lx la or play and the playground ia 
His blessed eternal Goloka homo. All elements that 
contribute to life’s atrainlesa and peaceful joys are 
spread up, evolved out of Himself, in their essential 
purity, in this sweetest of sweet homes. Tho great- 
est, the moat ooveted, pleasures of mortal life would 
sink into insignificance by the side of Hia immortal 
and eternal and unmixed joys. And all the partners 
of Hia joyous life are iucaruatious, immortal essen- 
tial emanations, of the spirit of Joy * or the Hladi'ni' 
Sakli. 

We have all along here tacitly assumed that 
full life implies fullness of joy and Qolohx as the 
region of the fullest life is necessarily the region of 
the fullest joy. Considering the importance of this 
fundamental assumption, we propose to explain the 
point in some details. 

It is generally admitted, and may be easily 
inferred from our everyday knowledge and experi- 
ence, that every being in the world, from the lowest 
in the scale of creation to the highest is ever striving 
to live a better life. The whole struggle for existence 
centres upon a quest of joy. Tho requirements of 
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human life, from the barest nocossioios to the moat 
elaborate luxuries, suited to respective racks and 
ideals, are but materials for the realisation of a huppy 
life. A particular ooureo of life may be wrongly 
chosen, against all the canons of sound reason, it 
may ultimately lead not to joy but to grief, not to 
true life but to death in disguise of life, still the ideal 
is life 6nd happiness. All the instincts, all the 
inducements, that promph us to action, mask one 
single aim— how to live and grow and be happy. 
Life and joy must stand or fall together. Happinose 
ia another aapeot of life, and life is another aspect 
of happiness. When the smallest ant picks up the 
smallest partiole of graiu to satisfy its hunger and 
feels joy in the process, it then really feels life against 
no-life or death. When it gots plonty to store up, 
it shews signs of greater happiness and greater life. 
What ia true hero ia true everywhere. To live ia to 
be happy, to grow is to bo happier. But the happi- 
noss of a worldly creature is never untainted and 
permanent. So is worldly life A time comoa when 
lifo and joy, so far as a particular worldly phase is 
oonoerned, are both cut short, and a new chapter is 
openod. Life in the world can never be fully realised. 
It has its ups and downs, hopes and fears, triumphs 
and disappointments. Complete realisation, nnbouuded 
and unchecked, of life, can take place only. where it is 
eternal and infinite. Fullest happiness follows such 
a life as a matter of course. The place of eternal 
lifo is the place of eternal joy. The everpresent 
ideal of a worldly unit of life unmiatskably points 
to the goal to be realised. The whole world is ever 
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working to attain it bub never reaching it, for no- 
life or death has a tight hold upon it. The goal is 
beyond the world, beyond the domain of Mdyd or 
No-life, in Paravyoma and Go'ioka , where Life reigns 
supreme, and joys abound all round. 

As life implies joy and joy implies life, Hindu 
philosophy has very appropriately hit upon a single 
expression rasa to denote both the phases of the 
same thing. Rasa ie the vital essence of everything 
that lives and grows. It is the principle of joy that 
stands for the life and expansion of the soul When 
the Upanishads speak of the Highest Principle as 
Rasa, they speak of . the One embodiment of all-life 
and all-joy. Trace the essence of existence from the 
lowest to the highest, and yon' onme to the foantain 
head as Rasa. Trace the essence of joy from the 
grossesb to the finest, you grasp the otcrnal sonreo of 
Rasa. # 

To draw prominest attention to the joyous aide of 
the homeiife of the Supreme Lord, we have so far 
kept in the back ground another great phase of Life, 
the phase of knowledge, chit or sambit. We know of 
course from our own experience that reason or know- 
ledge goes hand in hand with life and joy. To live i9 
to be conscious and to know. To be conscious, to 
exeroise the functions of reason, is to be happy. To 
be unconscious, to be unreasonable, is bo be miserable. 
Growth of life implies growth of knowledge, establish- 
ment of better and better, wider and wider, relations 
between self and the world aroond. Increase of 
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happiness goes with advanced knowledge or self- 
accommodation with regard to the world of life. 
Complete self-aooommodation is never to be looked 
for in the world. Evolution of complete knowledge, 
so of oomplete happinoss, is therefore out of question 
here. The ideal points only one way— the Eternal 
Home of Pisfcm*, tho oentre of- all life, all joy and all 
reason. Knowledge is here realised to its fullest 
extent, life alone holds its sway, and joy is supreme. 
Hlddim, Sandhini' and Sambtd realise themselves 
oompletoly in the abode of the Sachchiddnanda. If 
the partners of HU joyous life are there, so also are 
the partners of His intallectaal life bb well bs of His 
oreative life. If His honielife is brightened by the 
presence of the Divine consorts and maids of honour 
and bo forth, He is no low atteuded on by tho 
Vidyds and Raids headed by Vdgdevi'. as the perma- 
nent incarnations of Divine rational life, or Sa-mbit 
Sakti, as well as by the ultimate embodiments of 
creative powers, so many gods and Praidpatis, and 
the like, headed by His Yogamdyd, all manifestation* 
of HU Sandhini Sakti. 

Strictly speaking all these manifestations may be 
spoken of as His personal aspects in as much as they 
stand for HU three great phases or powers. But 
generally, the Life-phase, the phase oonneoted with 
the life-movemeatB of the world and all that Is be- 
yond, U considered in relation to- HU personality and 



personal aspects, the joy-phase viewed in relation 
to His pure home- life and the reason-phase asso- 
ciated with HU life of intellectual inspiration and 
intellectual partnership. 
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Broadly, all of them reveal His personified life 
and homelife in one way or the other. The faot is 
God is Himself His own phases. His own powers, 
His own home. He manifests Himself to accommo- 
date Himself and all that is His. What iB Hia 
stands only for a manifestation of Himself. He 
exists on his own essenoo of existence. He knows 
what is in His own reason. Ho is His own source 
of joy. Life Ho is, and life is everywhere in ita 
different phases, in the creative, rational and joyous 
activities of God. 




CHAPTER XIII. 

MAYA' AND HER JURISDICTION. 



lb is one of the fundamental foote of lifo that ib 
always reveals itaelf through a prinoiplo of contra- 
diotion or direct negation. Take the case of oon* 
Bciousneag or knowledge. In every definite oaae where 
it expresses itself Ib rises through ignoranoe. From 
no notion bo a vague nation, from a vague notion bo 
what appears bo be a dear notion, from a clear notion 
to a full notion, which alas on closer examination 
leads bo oonfusion and confusion again bo a confoaaion 
of blank ignorance of the true nature of the thing 
just before claimed aa known. Knowledge here thus 
begins in ignoranoe and ends iu ignorance, bob still ib 
is knowledge or consciousness all through.. We do 
nob cease to claim knowledge of a thing whioh we 
can nob define with absolute precision. Nor are we 
really ignorant of a thing so far aa what constitutes 
the thing is concerned. Life in reason grasps the 
life of the thing outside evolved in the prooeaa of 
Universal Reason. What is truo of knoWlodge is 
true also of the existence phase of life. It builds 
itself upon death, That is said to oome into exiab- 
enoe whioh had apparently no existence before. 
Non-exiabenoe is followed by existence, death by 
birth. Birth is thon followed by growth, growth by 
decay and decay by death again. It is a matter of 
ordinary experience. All through, the great princi- 
ple of conservation of life holds. What seems bo 
cease to live still lives iu some form. Whst seems 
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to rise out) of nothing really emerges from something 
or ae the same thing with a different face. The same 
is the case with life's joy. It comes through the 
pain of anxiety. Ib finds itself in the attainment of 
its object. It thrives on continued possession of the 
object. Ib declines through the cares of the reten- 
tion of the object, it expires on the loss of the 
object. But it ie happiness all through. Pleasure 
iu prospect is happiness. Pleasure in onjoyment 
is happiness. Pleasure in expansion is happiness. 
Pieaauro in anxious efforts for retention is happiness. 
The keen sense of loss masks the pleasure of a happy 
life in retrospect). 

Once we grasp this important fact, ib will not 
at all be difficult for ua to understand, why world- 
reason must emerge out of direob negation of know- 
ledge or avidyd, why worldlife must spring out of 
shapeless death, why world-joy must orginate in 
the aDxious porturhations of the world until TLo 
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Boized apparently by this all-powerful principle, 
tiie World -man baa to work oub the world problems 
in all their pbasos A. great foroe, ho ever seeks 
to restore the world to true life, to true knowledge, 
to true happiness, in one word, to ite state of true 
and pore self. Ho seems to succeed to some extent 
and for some timo but fails in the end. Operations 
carried on under the potent influence of Mdyd musb 
end this way. In the domain of Mdyd life must 
originate in apparent death and end in apparent 
death. Reason must Btart with a oonfession of 
ignorance and end in ignorance. Joy must begin 
with misery and end in misery. Human mind can 
nob think otherwise. The World-man oan nob have 
the world otherwise. Bab if the world can nover 
be brought to a permanent state of life, of knowledge 
and joy, the dominating principle of Life behind 
ensures an endless succession of ronewad attempts. 
IF life ends in death, death inevitably leads bo life, 
a new and a better life. If knowledge ends in igno- 
rance, ignoranoe as surely spurs the intelloct on to 
another mode of comprehension. If joy onda in 
misery, misery stimulates life without fail to explore 
new channels of pleasure. Creation and disruption 
are thuB two inevitable phasos of life, from every 
point of view, individually as well as universally. 
Mdyd indeed ever plays with life, ia every sphere, ia 
these two aietinot moods or modes. Now life is 
in process of evolution, nexb moment it is in 
disruption. 

Oat of an apparently pare negative conception, 
the oosmio aspect of Mdyd discloses three distinct 
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elements expressed in and through her moods or 
modes of life. She creates and dissolve? aud livos 
through the process. In other words, sho is the force 
of life, now oxpros&ed in creation, now in dissolution. 
Call tho two aspects of change'by two different names, 
and with tho phase of persistence, you get three 
distinct attributes of M'tyd or Avidyd. It bocoraos 
then an unmistakably positive princiqlo. Endowed 
thus with a tremendous cosmic reality, Mdyd repro- 
senta the conception of the ultimate material cause 
or Pradkdna or the original mode of expression of 
Universal material life, that is Prahriti. The posi- 
tive and the negative ere inseparably blended thus 
in her nature, a direct negation of life or no-lifo, at 
the same time, the source of all life expressed in the 
Univerae. Truly she is Illusion incarnate ; she 
deoeives all and hersolf in the end. 

What gives however Mdyd a positive character 
is some thing which in one sense does not bolong 
to her concoived as No-life, It is underlying life 
that pertains to her eloment of persistence oalled 
sattica. Life centres round her. Life realises itself 
throngh her. 

But absolutely truo life does not belong to her, 
for it is above the phases of change. The world is 
concerned only with what are calied manifestations 
or phenomena of life. The whole material universe 
is an organised 6cene of perpetual changes. No phase 
of anything is permanent. Every phase of nature 
is purely temporary. It is only for a moment. The 
next moment brings in a new phase. The whole 
oourse of nature represents oosmio life’s attempta 
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at sel f-realiaation followed by failures and new 
attempts. 

A neverending chain of oreabion and destruction 
is tied tightly round the neojt of oosmic life. It ia 
this sort of life that we have to reckon with and nob 
absolute life. The principle that embodios this type 
of lifo. this phenomenal life, not pure, not absolute, 
this awddha saUwa, ia Prakriti, the apparently 
final oostnio cause, through whioh oosmio life again 
and again strives to roaliae itself. 

To whom doea this Principle belong, this impulse 
of life but not life-in-it«elf ? Unquestionably to 
the World-man or He who is endowed with the 
impulso to organise the world of life. He is the 
Hirctnyagarbha or the great embryo sparkling with 
the first raye of life. He is on one side Brahmd, 
the prinoiple that stands for life-expanaioD, oreation 
or evolution, and on the other aide, Bara or Rudra, 
the force that represents death, destruction or in* 
volntion. He is behind and beyond them Mdrtanda 
or yishnu, the supreme Sun-god that imparts life 
to the lifeless oosmio sphere and makes it live through 
all changes. • 

If however this M&yd belongs to Biranyagarbha 
or l'swara, she equally belongs to ji'vas or the indivi- 
dual unite of life that centre round the world-life-. 
The stages through which the world-life is rovealed 
are on parallel lines with the stages through whioh 
individual lives realise themselves in the world and 
interpret the world. What belongs to the greater 
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one belongs necessarily to what aro in one sense 
parts of that one. © 

Liko 1'suwra, as a phase of 1 steam, Mdyd simnl 
taneously dominates individual life and world-life. 
She is inside and outside, with l'stcara, bo far as the 
individual ia concerned, t Her veil is round 7 'swam 
wherever He rules. We proceed to explain it 
more fully. 

Ou a superficial view, it may truly appear 
incongruous that the same Mdyd which is avowedly 
material is simultaneously in more than one units 
and dominates more than one spheres. A closer 
examination of the problem however will remove the 
difficulty. The same principle of life that seeks to 
realise itself through the world proceeds in the same 
process to assert itself through tho individual oentroe 
of life that cluster round world-life and in a een&e 
constitute it, much in the ratne way as a multitude 
of subordinate life-cells combine harmoniously round 
the individual unit of life which inspire the minor 
ones and hold them together in a common bond. 
The simultaneous manifestations of Mdyd in tho 
individual life and the world-life are really parts or 
phases of one single operation of the principle. The 
same l'stcara who presides over her as the World- man 
or the embodiment of world-life also inspires the in 
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dividual embodiments of life.* Thus whether she ia 
called Ais? Mdyd or Jaivi Mdyd, she ia at the service 
of I'swaxa alone. The aamo material processes that 
are responsible for tho evolution of the World-man or 
Virdt also aocount for tho constitution of tho 
individual ji'va, both on the so-called physioal and 
mental, outer and inner aides. The impulse of self- 
determination or the definite resolve for self-realisa- 
tion equally marks the first stage in tho evolution of 
individual life and world-life under the magic spell 
of Mdyd, for it is she and she alone who deceives 
life, makes life feel. no-life, and induces ib to strive 
to realise itself under the delusion. The seoond stage 
in both spheres is oharaoteris9d by a realisation of 
self-intorest through life activities and life-evolution, 
thanks to the same delusion that makes life Iobb 
sight of its eternal benefit in the pursuit of false 
and ephemeral benefits, for failure is writ large 
over all attempts at material self-realiaation. The 
third Btage of defiuite self-expression, the stage of 
attention or self-applioation bo defioite objects, when 
Mdyd has completely lorod poor life into the land 
of regrets, where hopes are never fulfilled and wishes 
never materialise in thoir completeness, where 'bry 
again’ is the universal motto of life, is as true of the 
World-man as of the individual. Life under the 
spell of no-life leads inevitably to false life and ia 
vain seeks to recover itself in its repeated attempts 
in the material plane. The World-man passes 
through the same experience as the individual Pull 
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life it doniod to both in the same process. Tho 
impulses of buddhi, ahamkdra and mdnat ever lead 
Mtray everywhere. And last of all. tho grosser 
elements, tho thickest veil that Mdyd throws round 
life, tho mask that completely obscures the truo 
viow of lifo, that wraps it up in dead matter or 
material death, givo world-life and individual life 
tho lasb fatal stroke, the material body, the source 
of miaory. Tho individual body or the universal body 
is never felt a boon by the person concerned. 
Tho world over strives to change, so the individual. 
Thus tho eight parte of Prakriti work havoo equally 
and simultaneously in tho individual and the univer- 
sal embodiment of lifo by tho deadly ofl’ects of 
organised illusion. • 

Prahnli , it will thus appear, belongs bo the world. 
But whence does aho come there f What is her 
pre-cosmic condition ? No thing can como oab of 
nothing. The question at onco loads os to examine 
the whole problem of canao and effort). When a 
potter wants to make a pot, the pob first of all 
remains in his idea, in the mental image of the pot, 
to be realised in a materia! shape. At the second 
stage, the potter takes up the material earth to givo 
material shape to the mental image. The mental 
image of the pot has now boon transferred to the 
material. At the third stage, tho potter reconciles 
the mental imago and tho material shape. The pob 
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is made. The same rule of construction hold* every- 
where. The world that is to be realised in a com- 
posite bob definite material shape must first of all 
exist in an image form in the mind of the World-man 
as an idea. This image form of the world to ooroo 
into existence is then the non-material super cosmic 
form which accounts for the deaigu of the world. 
And there aro innumerable designs in the world of 
ideas for innumerable cosmic spheres. It is impossi- 
ble for the human mind exactly to conceive of the 
form of the world of ideaB, for it must always 
think in terms of realised matter. A figure of speeoh 
is necessarily resorted to to convey an idea of this 
region of idoas. The designs, it is said, float in the 
Kdrana tdri or the nonmaterial fluid. The reasou 
why this mode of expression is chosen is obvious. 
As we have explained before, the secret of life is iu 
the keeping of the Sun god in all its phases ; bo if 
life that is apparently realised, be it one that is about 
to be realised, or bo ib one that is in idea or contem- 
plated to be realised as a possibility. Hence life 
aronnd the Sun-god musb bo understood always to be 
in a flnid state, in some form of liquid water, para- 
doxical though it may sound. Now to give three 
distinob names to the three phases of life-water. 
The life that is realised is appropriately located in 
the ocean of milk or the best uasonoe of life, kshira 
vdri or amrita vdri. It is this that was churned by 
the gods and the demigods in quest of the elixir of 
life, as the legends relate, ft The World-aun, the 
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embodiment of realised world life rises here. Thero 
dwells, in the milk island, or the Swetadwi pa, by the 
shore of the milk ocean, the world Vishnu who sus- 
tains tho materialised life of the world and inspires 
the World- man or Virdddtman* It is in the upper- 
most or the subtlest region of tho air oolled Parivaha. 
In this region, from the feet of the world- Vishnu, 
i&ues forth the celestial (lanyi. t In this solar 
region, the world replica of the eternal G'oi'oku, flows 
tho celestial Krishna or Tamund, the favourite river 
of Krishna and His companions. As regards the 
life that is to be realised, it is suitably couoeived to 
be in the ocean of embryonic water or gwbhavdri, 
the resting place of Hiranyaycvrbha or Mdrt.anda. the 
spirit ol embryonic water. In this element, on this all- 
pervading immaterial sheet of water, lies at rest the 
Fumsha in embryo in possession of tho dormant 
powers of nature. Out of Him oomes Brafmd who 
turns toHim in his oreative impulse for the scheme of 
actual croation. In His sleep, He is the Bdla Mu- 
kunda or Boy- Vishnu, but once the impulse of lifo 
reveals itself in Him, He is the biggest of tho big 
in His all conprehenaive Universal form. J Now 
as regards tho life in idea or image, it is not 
strictly within the jurisdiction of the cosmic Mdyd. 
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lb is concerned with the pre- world condition of life 
and necessarily of Mdyd or Prakriti, lb is where 
the numberless cosmio spheres get their life-inspira- 
tion. The name fittingly given bo this region of life 
is Kdrana vdri proper, the transcendental fluid water. 
Ib is properly the jurisdiction of the Great Sam- 
karthai ia, who stands between material existenoe 
and supermateri&l existence, no-lifo and all-life, the 
perishable and the imperishable. In His spiritual 
aspect, He is no other than Ndrdyana who shelters 
the lives of all the World-men or Hiranyagarbhcts, 
The mass of water whereon He rests may be conceived 
as an ocean, Kdrana lamwdra, or a mighty river 
that flows between true life and false life, the Virajd 
nodi On the farther sido of this water appears 
the region of eternal life or Paravyoma, • 

In both her potential and material forms of exis- 
tence, Prakriti is, as already explained, dominated 
by the spirit of Vishnu or Eternal Life. Eternal 
life, however, while realising itself through Prakriti 
is nob and can nob be at all affeebed by changes of 
material life or no-life. The so oalled forces of dis- 
ruption and creation thomselves aro only phases, 
temporary phases, of life, and do nob touch the 
embodiment of Truo Life. In short, Prakriti is alone 
concerned with the material aspect of life, the mortal 
aspect, while He, though seemingly inspiring her, 
keeps aloof from her. 

If Gcd is thus beyond material nature.and has 
really nothing to do with any material form whatever, 
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how then doe3 Ho manage to reveal Himself in His 
great personal aspects? How can His eternal glories, 
His eternal life, joy, and reason, are grasped by the 
blessed seers f If He is endowed with a reality, 
how does this roality establish itself j In shorb 
what is the element of which He and what is essen- 
tially His may bo concieved to be made ? The 
answer to bhia will reveal tho secret of His Eternal 
Prakrili. 

We have explained in a previous ohapter, how 
Ho is nob only His own element, but tho element of 
every thing that really belongs to Him. His own 
world is His own life. There can be nothing bub 
life there. And with life are its other phases, joy 
and reason. This absolute life, if you choose, you 
may call His Prakriti, bub it. ia He Himself and 
nothing else. It is pare, it is untainted with 
materiality, # Tho buddhi ahamhdra and manas 
when attributed to Him, the embodiment of absolute 
reason, lose their material imports. He is all in all. 
And where it is said that He has determined to do 
some thing, haa interested Himself in ifi, and given 
ib His wholehearted attention, we must understand 
that the One principle of reason is at work and 
nothiog else. Not only this He is eternally ab 
work. True life can not bo associated with the idea 
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of inactivity. It is subject to no change aa well, 
no rise and fall of schemes of action. 

Tho question may arise at this stage that if His 
own work is eternal, how then is it not revealed to all 
and why f The explanation lies in the nature of 
His own Prdkriti. It is absolutely self-centred. As 
pure life, it only reveals itaelf to itself, to nothing 
but pure life. As pure reason, it is grasped by itself, 
and nothing but pure reason. As the purest emotion 
ofjoy.it is merged in itself, and nothing but pure joy, 
It shuts out completely what does not belong to it. 
In this way it throws an impenetrable veil round 
itself. Masked by this veil of His Prakrili, God 
reveals Himself and his Life form to him only who 
is in Him and none else. You are probably aw*re 
of the powers displayed by a Yogin, who by absolute 
self-concentration, or concentration on true life, seoura3 
oommand ovor life in itself, and is thus enabled 
to simultaneously manifest himself in numerous 
forms, attend to numerous- things at the same time, 
aod enjoy all together several modes of joy. So 
the essential Majesty of Divine nature revealed in 
absolute life-ooncentration and command over Infinite 
Life, His Yogatakli or Yogais’carya, prompts Him 
to appear in His concentrated infinite life-activities, 
numberless and eternal forms of true life, true reason, 
true joy. The veil that surrounds Him, appropri- 
ately called His Yoga-mdyd, screens all His Divine 
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forma from mortal viow, the peep of no-life. As the 
higher powers of Yoga or concentrated lifo are 
disclosed only within the initiated oirole, ao the 
revelations of the great powers of the Yogtsioara, 
the revelations of Divine majesty, must be oonfined 
among those initiated into the secret of Hie self- 
oentrcd life. 

Who constitute this inner oircle of Divine Life ? 
Primarily of coarse Hie eternal manifestations them- 
selves. They are the incarnations of His life, reason, 
and joy. Secondarily, those blessed and favoured 
or.ea, who have o&rned the tight to pertioipate in His 
life, reason and joy. To any one else. His majesty 
is a sealed book. His Yogamdyd stands in the 
way. 

This Yoga-mdyd of God is thus obviously a 
different principle from the cosmio principle of 
illusion wbioh has nothing to do with the Bternal and 
the Absolute. In one sense and io one respect, 
however, it comes in contaot with Mdyd This is 
where the Absolate Himself oomes in contaot with 
no-life or seems to do so. It is when an incarnation 
of God takes place in the cosmio sphere. On such 
an occasion, attended with His Yogamdyd , as He 
over is, He displays Hia eternal glories connected 
with the particular phase of His eternal life, bat 
disoloses His true majesty only to the privileged. 
The unprivileged see in Him only an ordinary 
mortal, and this view is presented before them by 
the priuoiplo of cosmio illusion or Mdyd, While 
Yogamdyd prooludes the correct view of His majesty, 
Mdyd further deludes the world and induoea it to 
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interpret Him in the terms of oosmic life. She then 
erect* a real barrier between God and the world even 
when Ho is in the world. She throws, as it were, 
a second veil of material texture round the person of 
God, although as a matter of fact the veil does not 
tonoh His person. It oonoerns only jt oar. 

Carefully analysed, the above conception of Yoga- 
mdyd, an eternal aapeot of the Absolute and the 
Infinite All-life Himself, contains the germs of the 
finite and the mortal. She faces the Immortal 
on one side, and the mortal on the other, and 
stands as the great barrier, the principle of mutual 

t • « • *• 
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true life. No wonder, the two are often identified 
with eaoh other. And why should it not be so j 
Alter all no-life is a phaao, an unmistakable phase, 
of life, and when Yogamdyd does not disclose that, 
she really oonoeals Mdyd in her own personality. 
When therefore in the realm of all-life Mdyd reveals 
herself as a Reality, she is then a partner of Divine 
Life through the lifo of Yogamdyd 

We now tarn to the poetic, though none the less 
genuine, aspect of this Yogamdyd. She withholds, 
she protects, the Soureo of all life from mortal view. 
She is thus Gopi' * Sho is inherent in His nature 
or Bwaprakriti. She is thus an aspect of I [is saklis. 
In her joyous phase sho is then fcho Hladint' sakli. 
As such she is in joyous devotion, drddhand, 1* to 
the One Embodiment of Joy. In immortal modes 
of joy, rasa, she enjoys the partnership. And these 
modeB, by the magic touoh of True Lifo, are turned 
into so many comrades of joy of the Hlddini Sakli, 
the immediate companion of devotion and lovo to 
One Who is all Love and Joy. The whole circle of 
life, the scene of immortal rdsa, is the eternal 
rdsamindala. 

What is the moat attractive aspect of the Central 
Figure in this Eternal rdsa ? Lett the language of 
poetic philosophy answer. “ The Figure of all lovo, 
all attraction, all poetry is there eternally at piny 
upou His Divine Flute. The poetic music of this 
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Flate 611s tho air of all life. It reaches, fainter and 
fainter, as it travels farther and farther, even the 
farthest corners of life, only mortal ears do Dot fully 
realise it"* This music ie, of course, iu the sandhini' 
aspect of life, nnd nothing bub the nityasabda dr the 
oternal sound elements of finer dblsa or paraoyoma, 
the ultimate source of all existence. In the aamvid 
aspect of life, it is ultimate knowledge or Veda, t 
What is Sabdamu'rti or Mantramu'rri on one view, 
i3 Vedamurti ou suother view, and Kdvyamu'rii, 
Rasama'rti, Vdnsimurti or G\ tamurti on the third 
view. J Saida ia existence, sabda is knowledge, 
sal da is joyous music. The muaic of the spheres is 
an unquestionable poetic reality. Tho entire aspeot 
of the paravyoma is the Divine Musician’s mighty 
Flute, and tho upertares, randhras, of the Flute, 
disclose only tho apertures through which finest 
dkdsa reveals ita exiatonco. § 

Mortal life, at very stage of life.catches a glimpse 
of immortality of ibself and simultaneously juab peers 
through the scroen of Yogamdyd. In the highest 
etage of sudhabhakti, in full life to life devotion to 
All-love and All-joy, that life 13 lifted to the plane 
of paravyoma and rdsamandala and chen viuwB all 
life in rdsa. 
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As wo have pointed out more than once, every 
phase of the Sdfwala doctrine can be traced in ite 
origin to the Piadie hymns. Every Vedic student 
is aware of the story — how Iridra, the Supreme Gcd. 
toro off the Mdyd of the demon Sambara * and thus 
first brought water into existence, or revealed it bo 
the world. This -was undoubtedly the basis of the 
philosophical doctrino of a life-fluid dominated by 
Mdya. That the Highest God had His home in the 
region of the oelestial waters is indeed one of the 
oldest of themes in ihe hymns, When Varuna was 
viewed as the sovereign God, He had his domain in 
such waters. This was responsible for theilater idea 
of Varuna as the sea god, whon he had fallen from 
his former eminence of celestial glory. Rarefied 
water as the first phase of eternal life was a favourite 
theme with ancient philosophers. 



t Sambara means water as well. 




CHAPTER XIV. 



The Individual soul and Its functions 
INDIVIDUAL SOULS AND UNIVERSAL SOUL. 

Wo have seen how world-life ever strives to express 
itself in a groat Boheme of organised life, every integral 
part of whioh is an important oentre of this activity. 
It is in fact through the e.ver- working principle of 
co-ordination among the multitudinous parte that 
world-life works for its own worldly realisation. Each 
of these parts is accordingly a world in miniature 
indi»8olably bound -up withithe greater world outside, 
Eaoh life unit livea in and through the world. It 
knows ita relations with the world. It feels happy 
in co-ordination with the world. A great bond of 
unification binds one and all, but at the same time 
eaoh has a sort of separate and substantial entity. 
The one united whole lives through eaoh of the 
separate entities and each of the separate entities 
lives through tho united whole. This interalliance 
or interdopondenoe is the one indispensable condi- 
tion of world life in every phase. 

The great principle of illusory negation or Avi- 
dya, whioh is at tho very bottom of this world-life, 
as we have explained in the preceding ohapter.roveals 
ita deadly aotivitie8 at every stage of coamio lifo. 
Thanks to its intervention, life, though it oan havo 
nothing to do with no-life, apparently builds itself 
upon the dead ; knowledge, which can hold connexi- 
ons only with what is knowledge and nothing- bub 
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knowledge, seems to come into exietenoe and thrive 
upon no*knowlodge, joy which must keep aloof from 
misery, appears to get hopelessly mixed up with 
misery in its rise and fall. Everyone thinks and feols 
every moment of his life, of course erroneously, that 
one's life is sustained by lifeless matter, ones know- 
ledge refieota only senseless matter, and one's joy is 
fostered by dry matter. Held in the olutchea of Avi- 
dyd, a oonbre of life, reason, and joy finds self-realisa- 
tion in something whioh exoludee, life, reason and 

The way in which no-lifo works its havoc is of 
oonrse easily intelligible. The struggle of tho prin- 
ciple of existence or satlwa, is inevitably bound up 
with the two great illusory principles of rajas and 
tamaa, that account for apparent rises and falls, 
births and deaths, which surround and obscure life at 
every stage and phase of its attempted self-realisa- 
tion. Indeed life is maintained through a sorb of 
birth and death at every step, A thing is not 
what it was a moment ago, and will not bo as it 
is now the very next moment. Life ever carries 
on its face the marks of constant births and deaths. 
Life’s struggle for self-ex preasion always stauds for 
thia overgoing process of change, far ohauge implies 
a break and a restart and nothing more. It is the 
final phase of a particular life-struggle that leads 
to a radical ohange of a life form,known as dehdniara, 
whoa the joys of a particular life are oat short and 
the stream of consciousness suddenly ceases bo flow 
in a particular life ohannol. 

Throughout ita varied careers, too numerous even 
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to be briefly indicated, life or saitxca strives to main- 
tain itself against the forces of disruption. It is 
liable bo be easily overwhelmed in a particular career 
of life, while in another it shows greater powers of 
self-assertion. It is indeed the varying decrees of 
the power of self-assertion on the part of satlw nor 
life that determine the relativo positions of the 
various beings in the order of creation. 

In the region of the so-called inanimate matter, 
this power is felb least, it rises a little in the motion- 
less unite of life, say the trees and plants, in the 
reptiles, a still higher stage is- reached, in the winged 
section of the oreatioo a still better life, the lower 
order of beaete shows a farther stege ia life-evolution, 
the higher animal kingdom a still further Btago, 
man a distinct step in advance, and higher up thoro 
ere the demigods and gods at the top. Of the gods, 
Indr a, apparently identical with the World- Sun, 
Prajdpati or Brahmd, the lord of creative life, and 
Hiranyagarbha, the lord of embryonic life, stand in 
the order of high life. » 
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But death or disruption, against which life Btrive6 
to assert itself in so many stages and phases, is 
nothing but pure illusion', an outoome of ignorance. 
It is the inevitable condition of Aldyic knowledge 
that the knower must consider the known to be 
other than knowledge, But the known is as suob a 
p9rt and parcel of organised knowledge of the 
knower. The same is true of what seems lifeless 
or dead and what seems emotionless or dry. Life 
is lifeless in relation to a different centre of life, 
Joy is joyless in relation to another centre of 
joy. Everywhere there is organised life, organised 
knowledge, organised joy. That follows from the 
essence of the Great World-Being. But simulta- 
neously, in its interallied phases of internet self reali 
Babion, everywhere outwardly there seems to be 
attached to a unit of life, reason, and joy, an aspect 
oi inert, unconsoious, joyless materiality all round. 
That is the peculiarity of world-life. There is 
nowhore any escape from this duplicity. 

Every minute definite part of the world is thus 
fundamentally a ji'wt or an integral centre of life, 
knowledgo.and joy— three different phases of ouo and 
the same thing as we have explained before. A jtva 
is thereforo a small individual unit that embodies 
the Q3Bontial world-power for realisation through 
itself. But throughout the world there are organisms 
within organisms. From the great Virdj to the 
apparently smallest type of life, this process goes 
down in an apparently unending series. Human 
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knowledgo can nob grasp the limit of the operation 
of this principlo of life-organisation The phaaes of 
life, knowlodgo and joy permeate through all the 
stages of this interminable series of selt'-orgainaation 
on the part of world-life. Gods, men, lower animals, 
and the rest, all contribute their quota to the world - 
soul’s organised process of self expression. They are 
tho World-Man’s sections and subseotionB of life- 
themselvoB strictly live realities. • Life surrounds 
itself with centres of life and each centre again repeats 
the process and the process is carried ou ad inGuitum. 
lb dwindles and dwindles in glory as it goes down 
and shines better and better as ib goes up. But 
from the faintest to the brightest phase, it is 
the light of life, knowledge and joy,— thab which 
constitutes the true principle oUtaUw*. Sattwa, 
expresses itself in a fuller and fuller form aa ib reveals 
itself in higher and higher stages of worldly life and 
ultimately looks to Riranyagarbha , the eouroe of 
inspiration of world-life, the One thab animates the 
great Prajdpzti'. Whatever may bo the outward 
form of the jiva, from the embryonic bright Hiranya 
garbha to the smallest centre of clouded life in the 
lowesb grade of creation, he is in his true character 
nothing bub an embodiment of the true principle of 
life, knowledge and joy. Now arises the grave 
problem whether he • is the whole principlo of life. 
If nob what constitutes the line of demarcation be-* 
tween him and the Highest on the one hand and him 
and the rest ef creation on the other. The answer 
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oftha SdtVXti* sohool to this great question has 
already bean sufficiently foreshadowed, bub the gravi- 
ty of the question will boar farther examination and 
elaoidation. 

Knowledge, as each stage of our exporince shews, 
has two aspects as regards itself. On one side ib is 
abstract consciousness. On the other, with reference 
to what ia known, it has concrete ideas or mental 
images. The two, when wo are awake at any rate, 
are clearly recognised as inseparably associated with 
each other. We see a thing and then form an idea of 
the thing, but at the same time it is referred to our 
self as the subject which rooeives the impression. Tho 
same is the case, when we touch, taste, smell or hear. 
The objects of the senses moulded by tho organs of 
sense-perception- ultimately impressed with the seal 
of mind, yield impressions from the objective world 
whioh are carried to the subjeotivo oeatro of know- 
ledge as the seat of pure consciousness. On the other 
hand, it ia asserted.-that in the most profound depth 
of a dreamless sleep, when the objective world is 
completely withdrawn from mental vision and when 
even memory ia dormant, and does nob work up a 
pioturo of- tho outer world within, nothing bub 
consoiousnoss is loft to itself or bhe subjective soul. 
The same condition is assured in a state of profound 
self-meditation or selfooncentration, when conscious- 
ness is made to turn exclusively upon itself. This 
oentre of pure consoiousncas is called the individual 
soul. In the state .of absolute abstraction, it is life 
with-drawn to itself, or pure life or tuddh^sMlwa, for 
consciousness is only another aspect of.life,. Ib is 
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again in this condition puro joy or abstract oontent- 
ment which is over associated with puro lifa and pnro 
consciousness. Limited to this conception, and it ia 
complete in itself as far as it goes, such an indivi- 
dual soul is identical with and merged in the abetraob 
conception of Brahma, the one centre of pure 
knowledge, pure existence, and pure contentment, 
in its bright but more or less blank universality. 

Thus far the Sdlwaia school is at one with and 
concedes the position of pantheistio Veddnla, that 
recognises but One Principle of Life, Reason and Joy. 
But the agreement begins and ends here. The 
Sdtwata creed does not stop where the Absolutist 
wants philosophy of life to stop onoe for all. To a 
Sditcata, life implies eternal activity, else it is nega- 
tion of life. In profound meditation or sleep it may 
choose bo be materially stagnant or momentarily 
self-centred, bub that state oan nob oontinue. 16 
will always seek realisation and expression, that 
is fuller life in co-ordination with other lives. If and 
when taken out of bhe worldly sphere, it seeks com- 
munion with Eternal Life in a world of eternal life. 
It must participate in and be held firm in that life 
or it will fall off out of its inner vital foroe. Snoh 
fate is dearly recognised by bhe Sdtwatai as reserved 
for those who may seoure deliverance from world- 
connoctions with their attendant troubles and misery, 
by absolute self-conoentration and meditation, if 
they do not, in the attainment of the looked for 
release from worldly bonds, choose, in that fit and 
exalted condition, to approach the most High and 
seek partnership with Him and His Glories and 
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Joys, all pure, eternal and infinite, just when pore 
life draws to pore life. • 

Thns in the Xdtwala scheme of eternal realities, 
the individual sonl, though under certain conditions ib 
may appear losb in the Highest sonl, has always a 
distinct individuality of its own. In true salvation, 
it can not rest contonb with extinguished life — , 
which is an impossibility, but wants to expand in 
its devotion to unbounded life. Its ultimate aim 
can not be undefined self-satisfaction at the mere 
cessation of worldly troubles, but it must be true joy, 
eternal joy, in the joyous elements of eternal life. 
The omniscience it has in view does not oonsiab in 
uncorrelabed empty omnUcience, but full knowledge 
co-ordinated with pure life all around. That is the 
highest stage of true absolute life-perfection in whioh 
the individual soul feels a separate entity in iteelf, 
a close and intimate partner of the great embo 
dimen b of Highest Life. It is a parb bub with rights 
of fall participation in the glories of the whole. Its 
complete self-realisation is nob spiritual suicide or 
self-extinotion. That is anthiokable and unrealisa- 
ble, Below in the cosmic sphere this individual soul 
ever clearly retains its own identity though invari- 
ably broughb into co-ordination with life-aotivibies 
of life-centres on every side. As the groat compre- 
hensive world life is the distorted manifestation of 
true life under the influence of M4y6, so is the 
individual life for the same reason. Here, as above. 
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the individual participates in the whole, but is ever 
an entity in itself, The life it lives ia not the life of 
another, the knowledge ib acquires is his and of 
nobody else, and the joy ib realises belongs to him 
and him alone. Ib is of course all in'and through 
the world of beings, but each unit still stands by 
itself. A coordinated or subordinated life never 
implies absolute* no-life, bub points to a real life. 
An individnal soul is ever a distiucb centre of life 
for self-realisation, above or below, as part of an 
organisation of life, pore or tainted as the case 



may be. 

As disclosed above tho S<Uw*ta oonoeption of 
the individual soul, though allied at a particular 
stage with the idealisbio Veddnia view, is modelled 
on the whole in its distinob individuality on the 
Sdmthya system of KapHa< Ib howevor improves 
upon the model with its picture of One Qlorioua 
Eternal Life, the centre of all other lives, in the 
highest heaven. The Sdmkhya ideal of pure life 
reveals again nothing bub pure abatraot consciousness 
without any trace of joy, while the Sdtuata ideal 
insists npon the joy phase as much as upon the life- 
phase or the reaBon-phaBe. And life, reason and joy, 
with a Situate, really lives, knows and feels. 

It is now easy to see that the ji'vdlman or the 
individnal aoul, s© far aB the Sdtuxttas are ootcerned, 
is in every sphere a part of an all- comprehensive 
whole, a small nnib of life, knowledge, and joy, in an 
organised colossal unit of life, knowledge, and joy. 
In its cosmio phase, with an apparently unending 
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succession of births and deaths, it is capable of tho 
fullest expansion of cosmic life. A particular unit 
to-day may be nothing but a mere fly in its 
outward form, but tho principle of life it haB in it 
may rise by degrees to tho life of the World- man 
Brahmd or even HiranyagarbLa at the top of the 
world-organisation. What is therefore now an in- 
significant part contained in a scheme of comprehen- 
sive life may become in time the whole that contains 
the lower orders of life. Each life indeod has the 
potentiality of the whole life. Potentially thotofore 
each eternal unit of life, tl}e individual soul, 
pervades the eternal whole.’ At the same time, 
it is an eternal part of the eternal whole, each 
from the highest to the lowest. The ji'vdnu is ji'va- 
brahma and the ji'tabrahma is ji'vdnu viewed from 
different standpoints What is true in tho oo3moa 
is true, from another point of view, in tho rogion of 
true life and fall life. There the individual shares 
the one or the other of the eternal forms of the em- 
bodiment of all- life aud full life, according' us ho iR 
taken into tho ono or the other, and can then be 
regarded ever as a whole in a scheme ot all wholes, all 
eternal and all infinito. t Tho only difference is that 
the individual ever lives a3 the worshipper, and the 
Highest as the worshipped with nil the implied 
majesty of the worshipped. Apart frofn Him, the 
units of life are everywher e all potentially wholes and 
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parts, each with a distinct phase of universality, But 
to Him, the great Embodiment of true life and univer*. 
•ality, nil else is an appendego. held in pomp and 
splendour of life evolvod by Him out of Himself. 
To Him all life looks for inspiration and must turn 
in oternal devotion for self-realisation. Individual 
litblenosB and inaignifioanoo turn into glorious uni 
versaliby by tho touch of His Life. 

When so muoh is understood, the difficulty about 
the conception of the relation between jivdtmah nud 
Paramdtman, the individual life and tho Great 
Embodiment of all. life solves itself. Indeed tho 
real difficulty arises from the employment of langu- 
age to express the inexpressible, true life relatione 
in the terms of false lifo or no-life relations. * 
Human language from its nature ia confined to the 
world of material expression and anything that 
transcends matter oan be but ill expressed in material 
terms. When we apeak of something as a part or 
a whole, we inevitably carry a material conception 
in our mind, which precludes the all-ooraprehensive 
co-existence of both as diffierenb aspects of the same 
thing. So onoe we speak of a ji'va as a part of all* 
comprehensive God, we are hard put to* it to com- 
prehend an all-ooraprehensive aspect associated with 
the part idea itself. We seek to get rid of the 
difficulty by insistence on absolute identity of 
both. Bat the difficulty is of our own creation. 
It is not in the thing. Life is infinite and every 
unit of it is capable of infinite expansion. This 
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however need nob exclude the existence of other 
similar units of life, aide by aide, and a higher unib 
of life which comprehends all life leaves room for 
the infinite growth of each individual unit. This 
in of course beyond material comprehension, for a 
material unib U exclusive in its existence, but reason 
in its immateriality fully graspa the truth of compre- 
hensive littleness. 

Whatever may be the potentialities of the 
individual soul, and really there is no limit to its 
greatness, it is hampered by limitations as soon as 
it vainly seeks to realise its impulse of full life, full 
knowledge, and full joy, in this cosmic sphere of 
no-life. These limitations indeed are the outcomes 
of, or more oorrectly, ditforont phases of, the great 
principle of Negation which dominates worldly life 
from its very start. The Prinoiple of Negation indeed 
doubly handicaps the individual soul. The indivi- 
dual life is to be realised, is bo seek its fullest 
expansion, in a scheme of world-life. Both have to 
work under the potent spell of Negation or Mriyd, 
For each individual therefore the difficulties of self- 
realisation aro two-fold. The inner secrets of the 
world, beydnd and behind the veil of illusion, are 
first to be fathomed. Then the veil of self-deception 
cast by tho same principle of Mdyo., round the 
soul, is to be removed for the establishment of 
true relations between tho solf and the outor world. 
In plain language, true life within is to co-ordinate 
itself with true life without, in disregard of the 
maohinations of False Life with regard to the indivi- 
dual and the world. 
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Oa the side of the individual, as we have pointed 
out before, we have throe distinct principles internally 
organised as a corporate whole, called antah&arona, 
to guide the course of our life, knowledge, and joy 
with reference to the external world. They are, as we 
know, the principles of objective aelf-detemination or 
buddhi, self-indentification or ahamkdra, and self- 
application or manat. One chooses something, one 
identifies oneself, one’s Eelf-intereats, with it, one 
theu bestows one’s best attention upon it. All this 
apparently presupposes prior ignorance, non- exist 
enoe, and non-enjoyment of the thing in question, in 
a particular aspect, bo Ur a3 the agent is concerned. 
The exertion of his life-energy takes placo for the 
establishment of some sorb of life-relations with the 
'mysterious’ thing. It is however a fond delusion. 
He really gets no true knowledge, he really lives no 
fuller life, he really feels none the happier, if he 
makes a true confession of his gain. Quite apart 
from tho false life of the thing, wrongly determined, 
wrongly taken as good for self, wrongly attended to 
as such, by tho Worldman, it is wrongly construed by 
the individual bouI that Beeks to ostablieh relations 
with it, wrongly attended to, wrongly lakon as good 
for self, and wrongly determined, undor tho bowitoh- 
ing influence of no-life or Mdya, The whole sphere 
of the external world can never be rightly oonstrued 
by a worldly individual. Interpretation of life is 
coloured by negation of life all through. The inter- 
preter can never see things even in their genuine 
worldly ooloura. 

The same processes that try to bring individual 
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life into relations with the life of the outside world, 
are at work, as we have observed, to bring external 
life into relutiona with individual life. The organisa- 
tion is reproduced here on a gigantic scale, but the 
elements are the same. World-life chooses a parti- 
cular type of organised manifestation, takes an 
intelligent interest in its ovolution, and concentrates 
itself upon its realisation. At the root of all this 
is negation of true knowledge, true life, and true joy. 
This play with no-life, no-knowledge, no-joy, is Life’s 
free mil distorted into will to be. will to know, will to 
enjoy The World-man gropes in the dark about the 
ideas, about tha-modes of life, abouh the joys to bo 
realised, then takes a leap in the dark, impelled by life 
within, but confused iu his vision by uo-Iife without. 
Ho thorn proceeds to distort eternal life, eternal know- 
ledge. and eternal joy, and to divert true life energy 
into channels of wrong life of an ephomoral oharacter. 
He has taken a false slop in the direction of the 
unknown and over then seeks to evolve a world shape 
which may satiety the condition of fullest life- 
realisation. In vain does he rnako tho attempt, for 
perfection is uever attained. World life thou dostroys 
itself and starts auew. An infinite process of creation 
and disruption brings world-life no nearer to its 
true end. A blind step taken at random, however 
infinitely varied it may be. never leads to the goal. 
It is doomed to disappointment every time. 

Thrown into unreal alliance with such a world 
of unrealities, with the ahannels of self-realisation 
and tho field of self-realisation both condemned to 
eternal deformity, the individual soul, the centre of 
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true individnal life, finds itself hopelessly out ofils 
propor elements Its own identity is lost to itself. 
F or the world it has to build up a now identity, a 
false centre of life; through which to hold commu- 
nion wita false world-life. This new identity clings 
to it as long es it belongs to the world It is bis 
antahkarana that masquerades as his self. 

This false soul receives the inpressions of the 
false world. The impulses of the so called individual 
man, his likes and dislikes, his love and hatred, that 
arise out of the world -impressions are imprinted 
really on this 6oeondany centre of life. The so-called 
activities of life are the workings of these impulses. 
Impulses lead to aotion9 or life-oonnections with 
the outer world, and thoso connexions again yield 
new inpressious and thence now impulses. 

Thus every moment of man’s life in the world 
the centre of secondary lifo changes its aspect. The 
process goes on for some bime in connection with 
a particular life-phase. A.t length the bodily form 
through which seconday life realises itself beoomes 
ill adapted to the inner nature. A new set of impulses 
has arisen which must seek another form of bodily 
life. The body is dissolved. The individual identity 
remains. A new body is then attached to it by the 
foroe of co-ordination of world life, Unbodied 
individuality is nob in the lino of world-life. The 
intervention of the higher power is automatio, but, 
as already explained, is guided by the karma of 
the worldly individual. 

It is necessary to point out hero that in oomraon 
with the rest of the orthodox Hiudu thinkers, the 
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Sdiwatas accept the dootrine that man alono iu the 
whole field of creation is responsible for his karma, » 
The aggregated impulses that cling to his sooondury 
life-centre, as the result, it may be, of several worldly 
oareers in human forms may sometimes fiud it 
neceasany to seek their complete realisation through 
other thau human forms Some of those forms may 
represent exalted states of existence, say in heaven, 
some may represent absolutely degradod ranks of 
life, say in the animal kingdom or in tho realm of 
apparently inanimate creation. These are, however, 
all passive states of life, in which the individuals 
concerned have no responsibility, and have, proporly 
speaking, no bwi, They are intended as transi- 
tory stages, for human life is to come back to itself 
after the impulses that bring thoso stages into relations 
with the inner man are exhausted by realisation 
For the rosponible ac>s of one single life thoro 
may bo a succession of such passive forms of life. In 
the exalted or degraded types of oxistonce, there are 
of course automatic penalties and rowards for actions, 
but they do not carry any trace, any impulse, beyond 
the particular stages. A brute may have its likes 
and dislikes, but they are all instinctive, results of its 
provious states of life as mau or ordained by the 
guiding rule of self-preservation. For these likes 
and dislikes it may suffer pain or fool pleasures. 
But the matter ends there. Similarly a god may have 
his propensionss, passions, afnections and sentitnenfe, 
may suffer or prosper therefrom and that autouiati- 

* (G) 
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oally by the intervention of the Universal Divine 
Law of Lil’o, bat che inner man in him does not record 
the deeda and the results. When they are past, they 
are paat beyond recall. Man is the true centre of 
world-life. It is ho who persists throoga all phases 
and all forms of worldly beings His is the 
identity that lasts till the end. It is always he who 
is in bondage in the world. All-life in His ItUf, 
plays only with men as His playmates. They alone 
answer the call of Life. Their existence is inherent 
in His sohemes of play, His manat tamkalpas asso- 
ciated with His Life activity in every sphere. Hence 
they are mdnuthas or men and assume different phases 
and rolls to meet) the ends of Life’s games. 

Granting all this, it fellows that it is man who 
must seek to work out his salvation. He musb try 
to revert bo his true identity, his essence of genuine 
eternal unchangeable life, reason, and joy. To acheive 
this end completely he must not lose sight of any 
aspect of his true nature. He must bear in mind 
that he is to have a full life, co-ordinated with the 
fullest life ; he must have essential eternal knowledge 
which will comprehend a truer, a fuller, a greater 
whole beyond himself ; he must oome in for his fall 
share of oternal, genuine, and unbounded joy in 
uninterrupted comradeship with the fountain head 
of such joy. Iu other words he must ever seek to 
attach his true life to the Highest Life and seonre 
true self-realisation as a constant partnor of His 
Life-glories. Whatever course he may adopt in life 
should ever lead to that ideal and nothing else. If 
the proper goal is kept in view, nothing will 
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confound him. Ho will find that every mode of life, 
invented by roligion, all creeds and systems, may be 
easily adapted to his view of true life. It may be a 
oode of virtues, it may be a system of rituals, it may 
be a oourse of rigorous penances, it may bo a life of 
sovore asceticism, it may be a career of whole-hearted 
ronunciation of worldly pursuits, it may be a mode 
of complete rotiroinent and genuine self-meditation, 
it may be the phase of aelf-oonceatration turned upon 
the Highest Self, it may bo the pursuit of complete 
Belf-immeraion in the wider self, each and all may 
work for the glorious ond, provided the end is really 
sought for. The one thing that is indispensable for 
the achievement of the true end is to keep the 
inner self ever fixed upon him in whatever is 
done. Ultimately to live truly in Him, we must 
ever live for Him in every phase of life, work, 
knowledge, and joy. It ia the characteristic 
of our iuuer nature that it gets identified with the 
object with which it comes in contact So long as 
you exclusively think of a state of stone, you identify 
yourself in the mind with the thing, your mind for 
fcho time being is nothing but the image of the stone, 
the reflected life of the stone. Think exclusively of 
true life, your mind will drop out of falso lifo with 
the emergence of true life within. It will not oho- 
rish then an imago, for truo life has no falso image of 
its owu. The result will be that so long as that 
thought is enter taioed, material mind, mind under 
the spell of no-lifo. dissolves itself, and life returns 
unto itself The path is simple and easily accessible 
to all. Moreover it will lead to no regret*. Worldly 
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joys sicken into pain at the end. Worldly glories 
ultimately fade into inaignifioance. They oan capti- 
vate the mind only fora time. There is always a 
revnlsiou in prospect. There is no such danger in 
the pursuit of a oourae of devotion to true life. It* 
glories never fade, ita joys never dry up. Once the 
gaze ia fixed upon it, it helps to keep it steady upon 
itaelf. It automatically turns away cravings for all 
false pleasures of a false world-life. * 

Tho path of devotion is the path whioh, therefore, 
must be chosen by man for the attainmont of the 
highest goal. There is no restriction as to the time 
when it is to be chosen. No restrictions as to the 
place where it is to be practised. Every one, in 
every rank of life, and at every Btage of mental deve- 
lopment, ia welcomo to devote oneself to this true 
life-oonrse. It will never fail. It will never falter.. 
It will lead the worshipper steadily on to the true 
and the immortal. There is no element of daeger 
lurking in tho way. A degraded or elevated rank in 
the hierarchy of life will nob matter for him mneh. For 
the realisation of some accumulated impulses, or seta 
of impulses, he may come back to the world after 
death, it may be once, it may be for a series of new 
births, but the true worshipper, once ho is on the 
road of devotion to the Highost, will never lose sight 
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of Him. * He may even aeoaro tho realisation of 
the highest aim in the course of such a cosmic 
‘journey’ in the middle of the way, at the appro- 
priate time, in the appropriate life-form, if the 
sincerity and dopth of'his devotion warrants that. 
He need not wait till the exhaustion of his 
karmic impulses. While karma gathers no strength 
beyond the range of human life aod is impo- 
tent for further results in non-hnman phases of 
existence, dovotion may deopen in its intensity even 
in the so-called passive states of lilo, if appropriately 
brought into relations with true life, and may thus 
bring about the complete withdrawal of the veil of 
no-lifo, and the realisation of tho Greatest, the Truest 
and tho Most Glorious, the joyous essence of all life. 
It is needless to explain after this that a devoted 
worshipper of true life, even if one is born in a degra- 
ded station of life, with a clonded mind, as a man, 
say a su'dra or a female, deprived of religious rights 
which exclusively belong to cultured births, such a 
one is not debarred from the boon of the highest life, 
simply for the birth. If the devotion of the ‘man’ 
has reached its culmination, no matter where 'he' 
is. he will pass into tho glorious eternal form of life, 
thanks to the assertion of his su ddhasaUwa, as soon 
as the particular form he is in is diasolvod in due 
course. T He will then be elevated to tho glorious 
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Divine form, which is all-life, all-joy, all- reason. Iu 
support of all this, the aaored legends have reoorded 
the glorious conversions of lower animals, demigods, 
su'drat, females, nay even of inactive motionless types 
of life. Such is the triumph of devotion of the in- 
dividual bouI to the Highest Soul. It takea no heed 
of birch, it takes no notice of sex, ib has very little to 
do with age, ib recognises no standard of culture, it 
flouts the dictates of karma, ib minds not eveu the 
passive phases of life ; ib waits solely for its own 
oulmioation, and true life-oonverrion follows as a 
matter of courso. * 
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CHAPTER XV. 

Otuer religious cults adapted to 'Bhakw 

BHAKTI FOR ALL 

Wo have had occasions before to suggest that 
every cult ot religion devised dy the intelligence of 
man may really serve his highest iutoreBt provided 
it is adapted to the true life ideal. This is the sole 
criterion whereby to judge the possibiticy of success 
of oocb Bcheme. Every phase of religion, to be truly 
religious, must represent a step iu the evolution of 
conscious self-devotion to the centre of true life. 
There is no other way for genuine religious develop- 
ment. If true life must be realised, the whole energy 
of the soul must te concentrated upon it, whatever 
is to be' done must be done as a definite outward 
expression of this process of self-concentration. It 
need not be and ultimately oannob be absolute self 
abstraction, though at some stage, for a limited 
purpose, that is not allogether ruled out of court. 
Thoughts may be oentred ou the Highest Life with or 
temporarily without corresponding activities of the 
external senses. But when mind contemplates the 
Eternal, it does that contemplation no harm, rather 
immense good, if the external organs are made bo 
act also for the Eternal in their own way. There 
is no real element of distraction here. Tho one helps 
the other, The law of correlation between mind and 
body is so strong that it is really a superhuman task 
to attempt to achievo mental concentration on the 
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majesty and glory of a thing without parallel efforts 
On the part of the body. The feat may not be 
temporarily impossible, bnt it is full of grave 
difficulties. If we do not act up to our thought*, 
wo shall theu act otherwise, for the constitution 
of humao naturo requires us to act as well as to 
think. ft 

It ia therefore more natural and far easier to havo 
the joint contributions of mind and body towards 
the achievement of the same end. And a path of 
religion does not cease to be religious when it is 
simple aud natural, All true religions indeed in 
their general and permanent aspect must represent 
the two sides of human nature, mind aud body. 
Religious devotion of the mind is generally to be 
associated with appropriate religious devotion of the 
body. When mental vision is fixed upon the immor- 
tal doeds of God, the highest expressions of His 
highest lifo, tho body may be suitably engaged in 
various directions, in various inodes of external reli- 
gious expressions. The ears may profitably hear of 
His glories chanted in sacred hymns, tho eyes may 
atedfastly gaze at the holy image of the Divine 
Incarnation where- to the glories belong, speech may 
give expression to the holy accounts and the holy 
legends, and bo forth conformably to the functions of 
the different organs. Devotion thrives on suoh a 
double process. A premature attempt to dispense 
with the formal element often leads to disaster. In 
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tho over- whelming majority of cases, it is foredoomed 
to failure. It is no good saying that over-zealous 
attention to form may degrade the religion to a 
mere cant. If the spirit is lost sight of, it is not for 
form, but in spite of tho form. If the worshipper 
can nob rise to the level of the spirit, he is lost any 
way, form or no form. If however the form persists, 
man, rational as he is by constitution, may one day 
bo seized with a keen desire to solve the mystery of 
the form and he may then look for appropriate light 
in competent quarters. The form will ever urge 
him on to that. If the mind influences the body, 
the body also iufluenoea the mind, however faintly 
that influence may be felt at times. For the general 
ran of mankind, devotion of mind and body must 
form the solid plank in a religious platform All 
the orthodox schemes of religion revealed through 
the sages must therefore be construed in this light. 
The Sdlvxtias with their scheme of comprehensive 
life-devotion first drew prominent attention to this 
aspect of religion as a true, rational, and glorious 
aspect, and they construed in this light all older 
religions as different phases of the bhakti culf or the 
oult of fulllife'a devotion to Life. Each of the lead- 
ing religious creeds can on this view be shown to aim 
at shaping the highest activities of life in subservi- 
ence to tho rules of true life dictated by the F ountain 
Head of all life, in all spheres of human activity. 

Let ub first take up tho ritualistic religion of the 
mantras. The main feature of tho religion, as wo have 
said, was insistence upon sorupnlous observance of rites 
and ceremonies connected with partiouler sacrifices, 
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the great aim was tho propitiation of partioular 
deities who of oouree repreaontod partioular powers of 
nature, and the principle that waa at the bottom of 
the practices was the conviction that the worship of 
world-powers would help the growth of man's worldly 
life. There was nothing unreasonable in all this at 
the dawn of human oolture and human civilization. 
It waa based upon man’s experience of himself, aud 
was scientific and rational to that extend To satisfy 
his needs, tho primitive mao had at evory step to 
ourry favours with hie follow beings in society. The 
satisfaction of his wants depended upon the pleasure 
of those who had the power to grant them. What 
was true of man was reasonably held to be true 
everywhere. Philosophic speculations however 
advanoed sinoe then have not been able to kiok that 
doctrine out. It has always re-appeared in some 
shape or other. With tho progress of refinement of 
human conceptions, the doctrine has been more and 
more refined. It has ever changed ita face with the 
ohanges in man’s angle of vision abonb himself and 
his trae nature. 

The earliest sages of the hymns naturally took 
man as a whole and judged him as a whole. There was 
no differential notion of a true man inside and a false 
man outside. It was the whole man that thought 
and acted and no distinction was drawn between the 
man of thought and the man cf action in one aod the 
same persoD, Man as man thought aud acted in 
a particular way under particular circumstances, 
and nature must be assumed to reproduce the same 
process Supplication for favours before natnre, if 
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properly done, could not go unanswered. Formali- 
ties adopted to please mau were therefore confidently 
prescribed as right methods of self fulfilment, so far 
as self was understood in those days. Respectful 
invocation, warm reception, salutation, words of 
praise, an attitude of pronounced humility, devotod 
service, offers of the ohoiaest food and drink, wero 
all reasonable items in a program of this persona 
worship of naturo or natural powers. 

With the gradual evolution of sooioty, with the 
rise and progress of the prinoiple of division of 
functions, particular seotions of the community were 
debarrod from direct participation in the essential 
rites, bub they must still have the rites performed 
for them for the great purpose of life. Womon in 
general, non-Brahmins, and degenerate Brahmins 
must seek the help of qualified Brahmins to have 
their worldly interests sale-guarded in this way. 
Their needs for the fulfilment of their life required 
that. The duties of course differed, in many cases, 
as they were bound to do among the different sections 
of society. The needs for the realisation of life 
could not bo the same for every class. Hence thoro 
was one set of ceremonies for one section and there 
was a different set for a different section. The principle 
of sacrifioial rites for all for life-realisation held good 
however in all cases. As with different sections of 
society, so with different stages of life. The general 
religious needs of one stage were sharply differentia- 
ted from those of another stago. For the duties of 
life, there were, as every student knows, four distinct- 
ly marked out stages, the stage of learning, the 
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stage of the householder, the stage of retirement, 
And the oloaing stage of complete religions devotion 
preparatory to leaving the world. Excepting the 
lowest oaate, the Su'dro, and the banned sex, women, 
there were these four ohaptera in the religious history 
of a man's life. Somehow or other, the dutios of all 
the different stages were oonnoctcd with sacrificial 
schemes. 

There was nothing radically wrong in suoh a reli- 
gion as we have described above. It* main dofeot, if 
it oan be called a defeot, was in the cenoeption of the 
ideal of life-realisation. Did the ideal really represent 
a true type of life f The earliest thinkers had no 
hesitation in answering the question in the affirmative. 
It was all right so far as they interpreted life and its 
needs. But in course of time, as we have shewn in 
the course of previous discussions, this view of life 
underwent profound modifications. The last stage 
in this evolution of lifo-oonoeption was the ideal of 
a unit of eternal life blessed in the onjoyment of 
absolutely full life, joyous life and rational life, in 
unrestricted partnership with the fountain head of life 
in all its aepoots. ever complete in itself. 

Onoe this ideal is substituted for the old ideal in 
the ritualiatio scheme of religion, no exoeption 
can bo taken to it on any ground whatsoever. 
Let every part of the program be undertaken 
with a clear notion that it ia for Him alone— it is 
really to please Him,— and through His pleasure it 
is also for my genuine pleasure a Engag ed in the 
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religions rites, think exclusively of Him, and through 
Him, of yonr pure self in His presence and company, 
for He has come to yon and revealed Himself in the 
temple of your heart under the irresistible force of 
attraction in true self-invocation. Know that the life 
of sacrifice you live in tho proceas is the perfect life 
He seeks to manifest in and through the world, for 
the whole world is but a vast altar of God's sacrifice 
of Himself for the life of man, and He is the Spirit 
of the Great Sacrifice, a The self-satisfaction due to 
self-fulfilment derived from a performance of the 
rites in this .spirit of self-sacrifioe will then be merged 
in the self-fulfilment and satisfaction of the Greab 
Self with whom partnership is established in the 
oourso of the sacrifice, t Such an act of sacrifice, 
done in such a spirit, is undoubtedly a great step in 
the progress of true self-realisation, The so-called 
evils of karma can not, under any conceivable cir- 
cumstances, be associated with a sacrifice conceived 
ns such. Can the soul, which in such a process imbibes 
the spirit of true life from the start, be ever in 
bondage to tho world-power ? Snob a contention 
would be absurd on the face of it. Where are here 
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the oravings for the world that will preaathe worship- 
per into the world f Man reapa aa ho aowa. If he 
ia nob captivated by the charms of the world of his 
own accord, there ia no power on earth to hold him a 
oaptive in the world. He oan nob bo drawn to the 
world inapite of himaelf He finds true life in a 
aaorifioial life, he realiaea himaelf through the spirit 
of aelf-sacrifioe taoitly implied in the act, the end 
of the act will find him in nothing bat true life. 

Thia rational oonatruotion of a Bacrificial life oan 
alone maintain the claims made in ita favour as the 
highest religiooa life. ‘Saorifloe’, claims the Karma- 
mimdnsaka, ia the only path that leads to highest 
life. Yea it ia eo, bat on one condition. If and when 
it stands for complete lile-realiaation in ita comprehen- 
sive phase. It must be clearly understood by the 
aacrificer that God realises His life in the world 
through a Baorifioc His real life is saorifioed, so to 
say, for the creation, wnioh holds man in its centre. 
It is all parts of the Great Saorifioe that oonBtitate 
the threads of the world. His life revealed itsolf in 
eternal laws or dharmas , when the powers of nature, 
aa gods, drew upon Hia life in the ooorse of the life- 
sacrifioe. Out of that original life-sacrifioe was 
evolved everything that movee and lives, or every- 
thing that stands behind motion and life. Every 
item of creation ia really an item in a great soheme of 
God’s aelf-saoriflde for man and the world. If it ia true 
that tho like alone can grasp the like, then man can 
have the realisation of true life only through s saori- 
fioe proporly oonoeived aud executed. Such a saorifioe 
moat be by its nature self-devotion to the good of 
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orcation. Saorificial lifo must be realised as one in 
roan and God and in everything that is oreated oat 
of His life. All units of life mast be comprehended 
as tied in one bond of life in aelfaaorifioe. * 

‘Socrifioe,’ asserts the Mimdnsaka again, 
‘ensures satisfaction.’ t Quito so, bub never when 
it implies a blind adherence to mere formalities. 
What is there in a coremony, conceived as suoh, 
whioh will evoke joy f Is it becanso a ritualistio 
puiformanoe is the execution of an authoritative 
order for an obligatory duty f No. What is merely 
compulsory can never call forth any joyous response. 
The order may be acquiesced in, but an order as an 
order is uob necessarily accepted oheerfully. Con- 
sciousness of lifo-intereat or self-interest alone can 
carry a fooling of joy along with it. Performances 
of sacrifices become joyous when it is fully realised 
that this way lies a clear method of life-fulfilment. 
Such a meaning may be read into a sacrifice 
by every sacrificer who cares to read it. lb will 
then l* a matter nob only of individual self*. 
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satisfaction, but of the satisfaction of the world*aoul 
and through Him of the whole world. The reason 
is not far to seek. As the sacrifice of the world-soul 
oroates and sustains the world, so the saariGce of the 
individual helps in the process and progress of eterual 
creation iu ita own way. Here the man gives away 
his very best for his real benefit and the benefib of 
the world, to serve the best interests of hie own life 
and the world-life. " Saorice leads to the formation 
of oloads, clouds load to rain water, rain water to 
food grains and fodder, every thing that nourishes 
and maintains animal life “ Individual life engaged 
in sacrifice helps thus in the fulfilment of self and 
the world. Satisfaction on the part of the World- 
man end the individual man is bound to follow, *t* 

“ Saorifioe itself is God" is another favourite creed 
of the Karmamimd Osaka or the ( Kama )- Yoga 
sohool. This view is strictly oorrect, bub is quite 
unintelligible uuless and until the sacrificial life is 
identified with the highest snd the most essential 
aapecfc of karmio life, yajnavidhi is realised in the back 
ground of the fundamental kaimavidhi inherent 
in the Regulative Existence and Aotivity at the 
bottom of world-life. To invoke the mere authority 
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nt the Vedas in support of the doctrine, as is usually 
done, oan sever satisfy human reason. The explana- 
tion given above of a sacrifice however fully meets the 
requirements of reason. Sacrifice, as shewn, represents 
creative life in man and God. As suoh the spirit of 
sacrifice is the Divine Spirit and can be installed in 
the place of God, »ud Yajnu and Vishnu may be 
regarded as synonymous. 

° Sacrifice releases tho sncrifioer from worldly 
bondage ”, avows tlio Sacrificial School. A mere 
dictum like this can never carry contviction, however 
authoritative it may be in its origin. The difficulties 
iu the way of its unchallenged acceptance are appa- 
rently insnperable. No amount of discussion about 
interested and disintersted, selfish and self-less, rites 
will .suffice for tho purpose, for the very possibility 
of disinterested or selfless rites is disputed. * Whou 
every thing is said ahoub the character of obligatory 
duties there is always an avowed object in the 
performance of a religions rite. To explain them as 
expiatory will not also help ranch. Why are they 
expiatory f Why are they obligatory ? What is 
in the nature of a sacrifice that urges and purges v 
Such questions will ever press for sdution. Seek uo 
worldly gain, worldly reward, through the perform- 
ance of sacrificial rites, but perform the rites solely 
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for the purpose of and exclusively to auhieve deliver* 
anoo and self-realisation— is an excellent piece of 
advice, bob it begs the whole question. What is in 
thorn that assnres self-realisation and salvation f The 
difficulty can never he solved simply by an ultimate 
appeal to the court of the Vedas as self-constituted 
authority on such matters. Tho Vedas as available 
must first) of all be demoatratcd, to the perfect 
satisfaction of highest reason, as conformable 
to the true creed of highest reason itself, lo 
other words, reason demands an answer fully 
satisfactory only to itself. The trua answer is to 
be found in tho idtwaia conception of a sacri- 
fice. It is for God. for man, for life, for all life, for 
true life. Unless done in such a apirit, it can never 
untie the worldly tie*, immortalize the mortal man, 
spiritualize life’s material lemma As soon as con- 
ceived as a soheme of comprehensive well being, it 
immediataly transforms the worldly view, the mortal 
view, of life. Obligatory or non-obligatory, interested 
or disinterested, the ritea, undertaken avowedly in 
the true interests of all life, purge the sins that preBa 
man into mortal troubles, for sins are connected with 
acts that kill life, wrong life, embarrass life ; and acta 
for life and life only, for tho satisfaction of and to 
serve the best interests of All-comprchonsive Life, 
raise themselves to a plane beyond the reook of 
death-schemes. He, who is the ombodimenb of 
highest life that is within, once His authority ia 
recognised and His true interests aro realised, by tho 
sacrifloer in his karmic act, at once inspires the 
kannin and enables him to grasp the true nature of 




THE BHAXTI CULT 



200 

life itself, and in suoban inspired life, a sinful impulse, 
the impulse tbit want® to cut oub life in one way or 
another, lo wrongly discriminate between the rights 
and interests of self and others, is wholly oub of 
plaoe. * 

Everything that has been said about sacrifices 
proper applies more or less to all other religions acts 
which are not striotly inoluded under the head of 
sacrifices. Thus the aot3 of charity, religious vows, 
and religious penances, whioh are enjoined by the 
Veda* may or may not lead to the realisation of true 
life according as they arc based or not upon schemes 
of true life, If man gives for the world as God has 
given His own for the world, if his vows contribute 
to the growth of universal life ns God's vow3 or 
resolves do, and if he engages in a rigid coarse of 
self-denial in wholeeouled application to and concen- 
tration upon true self, for the good of the life that is 
spread over the whole universe of beings, just as God 
is conceived to have done in a course of rigorous 
penanoe, for the growth of the creative life of the 
worldt, surely nothing can then stand in the way of 
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hi« life-realisation. Tho Mxmdnsaka, when he in- 
cludes all Vedtc ritea under the single head of ‘‘sacri- 
fice’’ is not therefore very far off the proper mark. 
They are in a eenae all aaorificial sots, and they may 
be done in tho proper spirit of a sacrifioo. From 
that poinc of view, and that alone, they are things 
not to be despised, not to be discarded, but to be 
scrupulously observed, highly recommended. • If 
the correct view of theso sacrifices is lost sight of, 
they are worthless, nay even positively dangerous. 
Onoe the light of true life is withdrawn, from tho 
faoe of a religious sacrifice, all religions rites and 
ceremonies, all aaorificial acta, are at once enveloped 
in tho horrible darkness of ‘death’. They are then 
tdmasa act a. They will spell then nothing but spiri- 
tual death and spiritual destruction in the absenoe of 
the animating energy of life. It is better to give up 
such lifeless, spiritless, acta t They will entrap 
man in the snares of mortal life. Done for true life, 
oouoeived in the terms of true life, realised as acts of 
true life, they will yield the most wished for reward, 
that of true self-oomprehensiop, self-falfilment 



of the law* of mortal life and mortal art. He applies Himself, His 
creative energy, to tbe evolution of men on one side and the Uni- 
venal .Man on the other. Man is m a'nuiAa, because he i» the off- 
spring of Menu, the Divine Spirit or Manat, that project* creation 
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We shall now proceed to tackle a grave problem 
that arises out of this recommendation of saorificial 
acts for tho attainment of true life. If the evolution 
of cosmic life ows its origin to a principle of direot 
negation of life, knowledge, and joy, if the world 
life is nothing bat a life of appearances, ever snbjeot 
to the laws of change, what may be viewed as 
perpetual disruption and creation, how an act of 
sacrifice for 3uch a world-life, be it by God or man, 
can ever bo hold as an act in the interests of true life 
and fall lifo t Granted that life bestows life, life 
leads to life, life inspires life, still true life alone will 
bring in true life, and false life will only lead to false 
life, and nothing but false life ; and aa the world is a 
huge organisation of false life, of life gone wrong, life 
held tight in the chain of death, how can self-dedica- 
tion to such life, for that is what a sacrifice amounts to, 
ever secure deliverance, or self-fulfilment, as its reward 7 
The argument, it must he confessed, looks truly 
formidable. Examined however carefully, it obviously 
rests upon a onesided view of world-life. Tho world 
is no doubt a world of imperfeotions, a huge organis- 
ation in which true life is ever imperfectly organised. 
But if highest life is not proporly realised here, it is 
over sought to be properly realised. It is for this 
that it ia perpetually made and unmade. The plan of 
true lifo is never achieved, but never entirely lost to 
view. Lifo holds at tho base, it holds in the elements.it 
builds wrong only in the middle. Constant attempts at 
smaller repairs aud readjustments, under the imfluence 
of the overworking principle of aaMca, with bigger 
attempts at radical reforms, drastic reforms, through 
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apparently complete dissolutions and disruptions at 
the inevitable ends of cosmic cycles, may never mend 
tho thing absolutely and thoroughly, bat the finished 
dosign of life is ever in the creative mind, the mind 
that projects the cosmic cycles. In plain langage, life 
here is apparently no-life, but it is still life and 
essentially true life at the bottom. Worldly conditions 
have made it imperfect, that is all. The principle 
of negation or oppoaranoe ia itself a negation and an 
appearanoo. If world-life starts as no-life, it ia itaelf 
really a delusion. Ib is so only since wo conceivo 
it as aucb, as wo are bouud to ooncoive ib, under 
the conditions of change and death implied in no-lifo 
inseparably associated with our power of oonoeption. 
The principle of delusion really however deludos 
itself. The fact is life here takes an apparently 
experimental step at every turn, just to feel its way, 
in its race of self-concealment game, gopaixld , and 
does souk to realise itself through regular trials of 
self-adaptation to the race conditions. Throughout 
the raco, it essentially lives, feels and argnoa itself 
as life, inspite of its dim realisation ef itself on 
account of the machinations of no-life. It is this 
essential life that is represented by the true spirit 
of saorifioe, which demands the whole-souled dedica- 
tion of self to all -comprehensive sel£ The spirit 
never fails and ia never at fault. It ever works 
truly and surely. Conditions not belonging to 
itself exhibit its work always as a partial suocesa. 
No blame for that attaohes to the Spirit of Saorifioe 
whioh ia at the top and bottom of world-life and 
maintains world-life. Behind and beyond all phases 
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of imperfect life in the domain of disruption and 
death ever stands the scheme of perfect life spread 
over the region of immortality. If man iu his reli- 
gious pursuits can catch hold of the true spirit that 
underlies imperfect world-lifo, ha is on the right 
track and is sure to reach the goal. He will then 
be in communion with Highest Life. The Bnares of 
lalse life are spread all arouud. True religion helps 
man to avoid the snares. A worldly man is one who 
is caught in the trap. He takes it that every 
moment of his lifo, he is bound to move and live in 
constant contact with the imperfect life of the 
mortal world. He feels that all his ordinary life- 
movements are for the establishment of mortal 
relations between mortal life within and mortal life 
without. His secular science deals only with the 
problems of imperfect mortal life, — problems that 
ariae out of the internal and external false lifo- 
conneotions, It tries to ascertain how the various 
unite of world life ever seek to adapt themselves to 
one another, for the whole world is avowedly made 
up of correlated, co-ordinated, units of lifo, and are 
ever busy evolving chauged forms of life, sometimes 
changed beyond recognition. Man’s religion com- 
pletely transcends this domain of mortal science. 
It troate of the fundamental and eternal ideals, designs 
and purpoaos of lifo. In the transcendental sphere 
true life opens relations only with true life and ia 
ever adjusted to true lifo all around. Sacrifice, as 
a scheme of true religion and true life, gives the 
sacrificor an insight into the self-adjusted immortal 
scheme of true life. 
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From what has been explained above, it is obvious 
that nnleas tho true spirit of all-round self-dedication 
and self-adjustment ie fully comprehended in tho 
performance of the sacrificial religions act, it does 
not conduce to the highest good of man. To realise 
highest) life we must act in the spirit of highest life, 
and Highest Life is God. To an ordinary man of the 
world, the difficulties that are strewn over the path of 
his religions progress in his pursnit of a sacrificial 
religion are therefore obviously very great. In the 
overwhelming majority of cases, a practical course 
of aacrifioial religion with its scheme of tempting 
and faoaoinating rewards, soon loses touch with the 
fundamental spirit and comes to imply nothing but 
the observance of a set of uninapiriug, or rather 
demoralising, formulae. Such obaervanoe8 can never 
lead to eternal life. To olaim, as it has been claimed, 
that good aota of piety as they are they will automa 
tioally satisfy Highest Life * is to miss the whole 
point of higheat religion. Whon thore is no real 
earnest quoab of life, there can never be any aocesBion 
of true life, no question of satisfaction of Highest 
Life. Acte, as acts, will never please Him, unless it 
is intended seriously to please Him by the aot*. 

Is it quito so simple, it is asked in some 
quarters, to maintain in the course of our religious 
performances such a spirit of dovotion to abso* 
lutely true life, all-comprehensive life, ever steady 
in onr heart in the midst of the distracting 
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formalities ? Will it not bo simpler, they seriously 
enquire, to surrendor onoa for all the whole of the 
rewards of pious acts, to subordinate them all, to the 
interests of All-life f “I do them aa All-life wants 
me to do. He will take care of the results". Is 
that not tho boat spirit in whioh karma, pious karma , 
ought to bo done, so that it may not prove detrimen- 
tal to the boat interests. ? ft Surely Highest Lifo 
will give Die full protection as I sack and serve the 
intomts of highest life and nothing else. This is 
the line of argument adopted by a particular school. 

They think that karma done in this spirit avoids 
the mortal pitfalls of interested feztv*va. Not dono 
with any worldly mortal cravings, such karma will 
surely put an end ouoe for *11 to mortal life. Tho 
contention is unquestionably very sound as far as it 
goes, but grauted that the course is as simple as 
stated, how far does the scheme advocated herein 
conforms to the ideal of eternal life-realisation t 
Where is here that steady and clear commuuioD, that 
constant and intelligent touch, with Highest Life, 
which alone can ensure eternal life-realisation j It 
is no question of once thinking of Him, the Embodi- 
ment of highest life, bnt of uninterrupted compani- 
onship with Him in thoughts. Once it falters, life 
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falls away immediately. The absence of worldly 
cravings, a negative virtue, does not also help as 
much ae at first sight appears Supposing the cra- 
vings cease, religious acta are performed as a matter 
of loyalty and dnty to the Ruler of all life, what then f 
Religion hua done its work, mortal instincts have 
ceased to trouble, deliverance hne beeu secured, what 
remains to be done ? Nothing else. The interests of 
life have been conceived to be negative interests all 
along— negative delivcranco, not positive life work. 
Stagnation will be the result. But stagnation ia not 
lile. It can not also hold permanently. For one not 
yob pulled positively out of the world into a new 
world of pure life activities, a new set ot cravings will 
appear of themselves. Life implies action. Abso- 
lutely inactive life is almost a contradiction in terms. 
If one will not acb positively for true life, one must 
act for false life, negative life, mortal life. There is 
no escape from the stir of life, So the abandonment 
of tho results of karma, even if successful, will not 
ensure automata elevation to permanent life. Sal- 
vation that ia likely to be attained under such 
circumstances is salvation only in a negative sense. 
It is stagnation of life as already explained, life 
steered clear of troubles, but not steered to positi- 
vely untroublod water and made to ply therein in full 
safety. Suc'i stagnant life will come back to a 
condition of wrong activity by its inherent force, 
will ho. uill he. Such a ‘released’ man will share 
the eamo fate as is told of the man of “solf-oulturo 
and meditation'’ who hopes to attain eternal salva- 
tion solely by the process of absolute self-meditation. 
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The man of ‘self-culture and meditation' oertaioly 
climbs to the higher plane of life in self-centred life- 
concentration, but unless he ohooses to live, know, 
and feel himself aa a partner of Highest Life, all-life, 
all reason and all-joy, he loses Life's grasp and falls 
down. When anoh is the fate of the man of self- 
culture and meditation, what can be expected of the 
man of karma, in his released state of stagnant life ? 
Release turns inevitably into bondage Mere aban- 
donment of results bo the care of Life will not suffice 
unless accompanied by steady and heartfelt devotion 
to Life. 9 It will be abortive in the long run. 

The objections that apply to the oreod of abandon- 
ment of rewards and results to Life’s care apply 
with doable force to the doctrine of absolute aban- 
donment of karma, the dootrine of karmasannydsa. 
As in tho other case, it fosters no steady communion 
between life and life, and involves stagnation of life 
in the end, and not only in tho end, but at the very 
start of religious life, true life. If life must live, 
it is useless to aek it not to livo. Cessation of life- 
aotivities must always be temporary. Such a state 
can never bo permanently associated with life. The 
only condition in which life is alleged to efface itself, 
the condition of life's concentration upon itself, is the 
very condition that) assures concentrated pure vital 
energy. Can such concentrated energy remain abso- 
lutely dormant ? No, that is unthinkable. A fresh 
career of pure life ia bound to start then and there. 
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When a samydsin abandons all purauite of life, and 
withdraws bis life-energy to concentrate upon 
Highest Life, he begins to live a new life; not of tha 
world, evon though in the world. Such an abadh'uta 
livee thon absolutely and totally for Highest) Life, 
All- life, if he wants to remain in full eternal posse- 
ssion of immortal life. A Sukadeva moves and lives 
as an abadh'uta, bnt hia self-oentred life-instincta in 
that condition of life unfailingly draw him to a course 
of life in the interests, positive interests, of Highest 
Life, All-life. Behold 1 the abadh'uta cares to 
come to the bedside of the dying king, longing in 
his pure life for a foretaste of Eternal Life and 
Eternal Joy and Eternal Reason, and helps him to 
master the seoreta of True Life, Joy and Reason. 
The abadhu'ta'i rennnoiation of work only leads to 
whole-souled application to high work, true work. 
He oan not bnt serve High Life and ever knows 
and feels it. An abadhu'ta, indeed, thoogh totally 
unoonoemed with affairs of the mortal world, is posi- 
tively concerned with Divine Life and Divine 
Glories. He 6tnilea, ho dances, he weeps, he sings, 
he shouta, ostensibly as a mad man, a man wholly 
indifferent to the worldly environments, callooe to 
all sense of earthly shame, but really in response to 
genuine life-stir within, for he ia ever wide awake, 
all alert, all happy, within. No other sort of renun- 
ciation can be thought of in oonneotion with genuine 
salvation, genuine life-realisation. It ia only to a son- 
nydn like Sukadeva that -Highest Life guarantees 
absolute eternal safety, absolute eter nal deliverance.' 1 ’ 
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Renunciation muab culminate in absolute self- 
devotion to Life for otornal life-proteotion, or it) 
is wholly useless. Such protection is assured be- 
cause the guardian ie no other than Life, and such 
protection can ncvor falter or fail, and ia bound to 
work smoothly, for all timo, under all conditions. 
There is no fear, when renunciation is so directed, 
about sins of oommisaion and omission, for they are 
all associated with acta of mortal life. The sannydn 
who has secured through wholehearted devotion 
the protection of Highest Life can omit, with perfeob 
impunity, to dieoharge his mortal duties, hia mortal 
debts. He is entirely freed from mortal obligations 
all round. He need not repay the services rendered 
to his mortal life by the gods, who Cud rain and food 
for maD. • The greab Bages, the founders and authors 
of the sacrificial systems that help to sustain mortal 
coemic life, do not hold him in bondage. To the world 
of mortal life, man and the creation, the great 
organisation that makes realisation of individual life 
in the world ab all possible, his duty of return service 
ia at an ond. To his ancestors, the near and distant 
authors of his mortal body, he doos not owe any debt 
of gratitude. He has none to enterbain, because 
none is required to entertain him, with worldly 
things. He has been lifted oub of the world though 

rtfa vwsmvn jfa wtew. i( D ) 

*n»>w vinr tra i 

sat nr^r. II" ( o ) 

• uTOiffB-. ewnn^araufroi i 

« nf?<u w nq ^ V XTB 7RT. UWT. t" ( M, S ) 





BHAKTI FOR ALL 



an 

formally he may still be in the world. His relations 
aro exclusively established with fall life, high life, 
pure life, all life. Duties in recognition of serv- 
ices to his mortal form therefore automatically 
cease to be binding upon him. The five 'great 
sacrifices,’ basod upon recognition of world’s servioea 
to the man of tho world, are meaningless so far as 
the devout bhakta sannydsi' is conoerned. When ho 
leaves the prescribed roatine of work, there is no 
danger that his inclinations will carry his life in the 
wrong direction. If anything is wrong for non- 
oompliance with the proscribed roatine, that is bound 
to be set automatically right by the impulse of true 
life under the inspiration of Highest Life. He is 
in possession of the traesb instincts of life, and no* 
life’s ainB of commission and omission never touch 
him at all. • 

We have now indicated briefly how the Karmic 
creed as well as the Renunoiation creed can or rather 
must both be adopted into the BhaJuiycga system. 
We have shewn itf the course of our analysis of the 
oreeds, that unless raised to the levol of bhafui, 
neither of the courses esn bring about the realisation 
of perfeeb life. Duties for different castes and 
different stages, duties interested or disinterested, 
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obligatory rites, expiatory rites, rites in pursuit of 
even the highest worldly rewards, and lastly total 
disregard of the calls of mortal duties, mortal as they 
are, all fail ignominioualy unless followed with 
unflinching devotion to the interests of immortal life, 
true life, life in itself. We have also soon that every- 
thing implied in the two creeds, all acts of com- 
mission and omission, will instinctively urge the agent 
to live for Life, to know Life, to feel Lifo ; for Life, 
Universal Life, all round Life, is implied in the very 
regulative impulses of the agent, whethor those 
impulses impel to act or withdraw. Karmayoga 
and Sannydsayoga aro bound to oul minute in Bhakti 
yoga by their inherent necessities. 

Let us now oxamino how Jn&nayoga fares if it is 
not adopted into the fold of Bhakti and if the Jiutna- 
yoga of the Jndnayogin does not instinctively incline 
him towards Bhakti' yoga. 

Whatever differences of opinion there may be 
obout the ultimate conceptions among tho various 
schools of Jndnayoga, all the schools agree that karma, 
should altogether be discarded for the purpose of 
highest life-realisation * Tho true man, his true 
lifo, is identified with the soul, bo ib of abstract con- 
sciousness or abstracb existence, and it has nothing to 
do with karma in its purest condition. We have already 
discussed the claims of mere renunciation, and have 
found, that as a moans of full life-realisation, it can 
nob stand by itself Does it fare better when ib 
ends in or is allied with abstract self-knowledge ? 
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It can never be disputed that a jndnin is unquee- 
tionably on a much higher level of life than a mere 
karmin. But has he by the mere pursuit of 
highest knowledge, purest knowledge, abstract know- 
ledge or knowledge of self, fully qualified himself 
for highest life ? That is the question To answer 
this we must analyse the different ideals of highest 
knowledge. 

The original dualistio system of Kapila sharply 
distinguished between Nature, as the one fact, a 
plane of materiality, made up of threeelements of life, 
birth, and death, or material reason, knowledge, and 
ignorance, and an infinite number of souls as the 
othor fact, units of consciousness in the abstract, 
consciousness which neither discriminates nor assimi- 
lates. From tho Kdpikt point of view, the individual 
soul completely withdrawn to itself would be in the 
highest state of perfection. ItB own abstract entity 
of consciousness would stand for the realised self. 
Gradually to withdraw the mind from application to 
mortal affairs, then to train it upon immortal self, was 
the approved method of self-culture, according to 
tho Sthnkhya system of Kapila In this course of 
self-culture aud self-knowledge, if any process of dis- 
crimination was to be thought of, it was simply the 
fundamental discrimination between self aud nature. 
At the top self-realisation was absolutely solf-ceutred 
self-knowledge reduced to blank consciousness. 

The ideal of this purely rational system of self- 
culture and self-realisation is certainly a high ideal. 
But does not the ideal by its inherent requirements 
demand a reconstruction of ita philosophic und 
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religious system ? Can knowledge, as knowledge, be 
ever conceived to remain permanently in a blank 
abstract state ? Will it not spontaneously expand, as 
a phase of life, in all directions, thongh it may remain 
stationary or stagnant for a time f Will nob self 
feel life in knowledge * Will it not feel joy in 
knowledge i It is sure to do bo. If the ideal is to 
be cherished, if it is to be valued as the highest 
prize of life, it will per force drive tho mind that 
oherishes and values the ideal to entertain the scheme 
of an organised world of pure life, pure knowledge 
and pure joy, as an indispensable necessity of the 
life of reason. The ideal, the rational ideal, will 
first spiritualise, will first rationalise, the whole 
schema of life, tho so called material and the non- 
material, and wiil, as a corollary to the trnth thus 
established, vitalize and vivify the whole. Reason 
will imply life, and life will imply life of enjoyment, 
and the whole by the implications of reason must 
be constructed as a scheme of all life, life every 
whore, unite of life correlated to each other and One 
Life in every phase. Life of reason, no matter if it 
is abstract oonsciousnoss, if it does not extinguish 
by itself, and that is an absurdity, for life by avowal 
can never cease to live, it will shed light all around, 
reveal life all around. Indeod tho principle of saltuxi 
whioh Simkhya * is led to concede as the principle 
that sustains nature's life, mortal life, can not but 
persist as the immortal prinoiple of life, and will stand 
as the Great Spirit that brings together the mortal 
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and the eternal, raises both to the same plane, and 
organises both into one whole of immortality. If the 
course of deliverance must start with a discrimination 
between Nature and individual souls and an apprecia- 
tion of the conditions of world-life as ever subject) 
to the mntnal adjustments of Nature and souls, reason 
that is to achieve tho delivoranoo will not rid itself 
altogether of the comprehension of oorrerated life even 
in ite finest state of self-refinement. In other words, 
reason left to itself will inevitably torn into bhakti , 
comprehension of all-round life do-life adjustment 
and devotion. Let reason, as it really negatives 
itself when brought into touch with mortality, when 
it contemplates death and ignoratue as at all admis- 
sible to its soheme of life, build and remain concerned 
with sharply diflerentiated types of mortal 
Nature and mortal individualities, bnt in its immortal 
state reason cannot but find out immortal individua- 
tes as immortal men permanently organised in one 
system of life's own nature. Sattwa will then torn 
into Vishnu, nature into His SwaprakrUi, aod/tvas 
into so many parts, comprehensive parte, of the 
whole Principle of Solium. S aitrea, degraded down 
to mortal life, mortal nature, may be required to 
be diatingnished from immortal souls, 4 but Sattwa 
when immortalised tarns into true life and reason, 
comprehends immortal naturo, immortal souls, 
immortal spirit, one in all and all in one. A Sdmkhya 
need nob therefore feel diaquiotod that raised to the 
level of bhatei his creed will lose ita distinct 
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identity. His creed will hold up to the highest 
worldy point, it will then inevitably merge itself into 
the all-comprehensive creed of life. The released 
individual life of a Sdmkaya cannot be permanently 
left to itself. It must ever live iu its purified indivi- 
duality in an organised world ot pure life, in the 
fullness of life, joy and reason, all untainted with 
mortality. This joyous, conscious, alert participation 
in Pure Life will automatically involve devotion 
to Pure Life, and every unit of pure life that ia 
involved in the self-expansion of Pure Life. When 
by a course of self-meditation or self oulturo the indi- 
vidual soul has returned unto itself, it should, in 
obedience to its inner inpulse, be without delay led 
to take its place in the world of Real Life and 
Reason. The company of Hitu who represents the 
life and reason of this true world must be then 
sought for or else the soul will slip away to arguo 
itself a lower type of life and reason, and will oome 
down to live a lower life, a mortal life. It will 
again take, by the driving force of its inner life, a 
blind leap in the dark. Its life-impulse must be 
satisfied, aud if it is nob pushed ap, it will push itself 
downward. The dreaded cycles of births and rebirths 
will then start afresh. To say that once cousoious 
of itself why should ib chouse again a mortal life • 
is to betray ignorance of the essential nature of the 
sonl. If it shuts its eyes before a dazzling halo of 
light, it courts darkness in self. And darkness will 
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apell death, dark life will lead to mortal Ufa To avoid 
this, a S^mkhya Yogin, folly conscious of true life 
within essentially realatd to and in one sense bonnd 
op with life without, and Life above, moat ever live, 
rationally live, for man and God. and feel true joy In 
that mode of life. 

A Pdtanjcila Yogin , though hie eelf-drawn 
reason comprehends in its highest state of self-settle- 
ment or somttdhi, a rational inspirator of souls and 
nature, fails to do justice to that comprehension, so 
long as it doeB not avail itself of that rational all 
round inspiration, to raise himself whole soul to that 
inspired realm of reason, where souls and nature 
realise absolute oneness, (complete solidarity, in that 
spirit of inspiration, whioh is undoubtedly identical 
with the spirit of satttoa, pure and absolute. Unless 
he wants to remain wilfully in the dark, there is no 
question that he will take advantage of the inspira- 
tion, and argue a Divinely inspired life of reason as 
beat for himsolf, and all that is inspired by Him. He 
will then transform his life and reason into a life and 
reason for all life and all reason. In the mortal 
world he will withdraw himself into immortality, 
and then establish immortal life-relations with 
the immortal side of all-round life, that is transcen- 
dental life behind mortal life. When rid of the 
apparent mortal connections, he lives a fully immor- 
tal life in a plane of inflnibe immortality, and enjoys 
himself to the fullest extent, io the fullest possession 
of all true knowledge. 

The Nyfyavaw-'ihika Yogin, who at the end of a 
ooureo of rational meditation finds his reason self 
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extinguished, in the comprehension of tho all compre- 
hensive Regulative Power, that regulates only infinite 
element8 of life to organise themselves into a system 
of knowers and the known, foolers and the felt, by 
His inherent force of organisation, must hasten to 
bow down to the regulations revealed in his ultimate 
self-realisation, unless he seriously- contemplates 
disloyalty to and revolt against the Almighty. At 
this atage, the light of his mortal reason is certainly 
extinguished, but the Regulative Power makes a gift 
of a new light aud a new vision to him. In that dear 
light and clear vision, he is revealed himself as inten- 
ded to play his part in a scheme of regulatod force, 
a scheme that forces into its fold all elements of life, 
with their potentialities of activity, reason and joy. 
Can he sib still when driven by such a force ? No. A 
NyJyavaiseshika Yoyin is, by virtue of his profession, 
an enthusiastic worker in the Divine cause here and 
hereafter. His stone-blind self-oousciousneas app- 
lies only to his mortal life. It is a prelude to a 
glorious life in glorious associations, below and above. 
One surely courts ruin of his own accord if one seri- 
ously thinks of clingiug to the stone-blind state 
He declares himsolf an outlaw when Law has 
brought him before tho Supreme Court of Law. 

The Brahmayoyin, as an all round absolutist in 

the ond. for his absolute reason comprehends 

absoiuto life and absolute joy along with absolute 
reason,— can not fail to seiirQh his own heart, his inner 
son), his absolute self, to see if that absolute principle 
is really as exclusive as he has trained himself to 
take it to be. “ If there is a single unit of universal 
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soul, and I am unreservedly identfied with i6, then 
where ain I f what am f f ia the world of jtvaa 
I havo oome in contact with at very torn is really 
a fraud on my reason, an organised illusion ? Whenoe 
then this illusion, this frand ? Sorely the illusion is 
produoed by the self, the fraud ia perpetrated by the 
self, and that moans that self negatives itself, deceives 
itself, which is essentially absurd." Once he raises 
these questions, he at once sees that His deception 
must be a deoeption, an appearanco in iteelf ; his life 
appears to die butt essentially livee all through ; hia 
reason apparently overlooks the troth all round bat 
has really a clear graap of truths all around ; his joy 
appears bo be marred by misery, bat it is joy every 
where. His absolute, exclusive, life, reason and joy 
demand that. His universal individuality emerges 
as oo existent with infinite universal individualities. 
The exolusive idea of the universality again turns 
the infinite universalities into One Universality. 
The One then is revealed in all and the all are 
revealed in One. Thenoeforward the Brahmayogin ia 
at one with the Bhaktsyogxn, for\Hhafct\yoga implies 
nothing more. A. search of the Absolute continues so 
long as illusion troubles. Once illusion is dispelled, 
the Absolute ceases to be absolute. If the Brahma- 
yogin in his pride of isolated -dignity would not stop 
to enquire into these undercurrents of thought 
and life, he was sure to bo pulled-down from that 
position of absolute dignity. Absolutism over comes 
down by its inherent weaknoas. A Swardjisl who 
wants to dominate everything when he finds nothing 
to dominate, who wants to* oomprehend every thing 
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when there ia uothing to comprehend, who wants to 
love and enjoy everything when he has nothing to 
love and enjoy, will either obey his award) instincts 
and settle down in his pure life, reason and joy, to 
live with, to know, and to lovo proper elements of 
love, knowledge, and life, or he will go back upon his 
s-icardj instincts, aud in utter helplessness ami hope- 
lessness return deliberately to a career of mixed life, 
reason, and joy. 

After everything is said about the defects of the 
jndnuyoga systems, there is no gainsaying the fact, 
that in each and all cases, tho culminating phase of 
jndnayoga may always be taken as the preparatory 
ground for highest bhaktiyoga. Life framed upon 
itself, any how and any way, can not but ultimately 
reveal its own potentialities, unless it diliberately 
restrains its own impulses and turns away from its 
own indications. Possessed of all the element* of 
true life, it soon tends to grow of its own accord. 
It has only to keep its eyes wide open and the full 
glories of Life are within the range of its vision. 
Ho will surely then run after them and ultimately 
get at the Fountain Head of all. Ho can not but then 
devoutly follow Him in love, in joy, in full glories of 
life and knowledge. a There is one thing that may 
beep him baok. He may bo perfectly satisfied after 
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his release from the troubles of worldly life. This 
will spell ruin to him. Self-oontaincd life ia any 
aspect can not remain for ever in that self-contained 
stew. He will come down, if he will not go up. It 
is a grave danger. Ho who overcomes this, easily 
passes, more easily than a karnxayogin placed under 
the distraotiog oonditicna of karma, into the genuine 
life circle. Bat unless and until he chooses to devobo 
his pure self wholly to the pursuit of the Glorious 
One, be is constantly in danger of a fall. 

We have observed before that all systems of jndna 
yoga are built upon the basis of renunointion of 
karma. The fundamental difficulties of suoh a 
cult are practically ineuporablo for ordinary people, 
and religion that is worth its name can not loave 
out the masses from its palo. A true religion must 
be a religion for all. The highest end the lowest 
should be free to breathe the pure air of a genuine 
religious lifo. Jndna Yoga, to be so modified, must 
take cognisance of the aotive side of life. The formal 
side of every world religion is based upon this truth. 
It may be argued thab the physical courses associated 
with gradual self-abstraction fully answer the 
purpose. Not at all so. These courses of abstraotioD, 
control of sense organs, life organs, and life breathB, 
are intrinsically steps in the direction of life-witli- 
drawal, life-oontraction, and not lifo-realisation, lifo- 
expansioD. They tend towards passivity and nob 
activity. Highest reason or highest life does not 
prompt them, but they are intended solely to draw 
back world-life to life iu the abstract They oan on 
no account be regarded as parts of a soheme of visible 
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expressions of now life, full life, trno life. To acheive 
this end, the life of true knowledge most find itself. 
The roan of self-culture and meditation must live and 
act as a cultured and thoughtfol man of action. If 
the whole universe ia in his full knowledge and full 
life, he musb live for all life. It will not do for him 
to lead a silent unconcerned life in pursuit of his self- 
contained salvation. It will be a standing reproach 
against him if he chooses to koep aloof from the world 
of sinfulness, ignorsnoo and misery. » 

To meet this situation, the Smdrtas recommended 
a harmonious combination of jndna and karma. 
Jndna and karma must co-operate for the full realis- 
ation of tho essentially two sided life of man. The 
man who has been impressed with the charms of 
true knowledge and true life, should so regulate his 
roligious life that his oonduot would correspond 
with the notions sincerely entertained by him. Any 
other course would mean betrayal of knowledge. 

The specific oouraea recommended by the earlier 
Smdrtas confined themselves within tho limits of 
Vedio riteB, of sacrifice, obarity and ascoticism. We 
have shewn before that these duties may stand as 
concrete outward expressions of true life, on condition, 
that they are conceived and executed in the spirit of 
highest life. The truth therefore comes out that to 
effect true combination of jndna and karma, karma 
should be raised to the level of consoious discharge 

" r *iS« 98Q»ra; srcfm i 

WTOPJ TWt »TPU‘ sons TO 

* wall 3 Mil 1 ( ». ) 




BHAKTI FOR ALL 



223 



of duties for the sake of highest life, *9 jndna is to 
be elevated to the level of highesb knowledge, know- 
ledge of Highest Life and His glories. This com- 
bination colt really merges into the onlb of Bhakti 
proper in its important details. 

A bhakta, as we have now shewn by an analysis 
of details, whatever may be his intellectual or actual 
profession, though completely freed from the troubles 
of worldly life, self-deluded, self-murdered life, will 
not rest con ten b with t a negative phase, inaobive 
phase, of that freedom, but will freely live with, 
know and asaooiate with all life all around, wherever 
he may be, and strive to seoure the freedom of all 
life to help in the freeest self- expression of all life. 
True solf-freodom can never think of the restricted 
Bolf-expression of any unit of life. His freo instincts 
will revolt against such an idea. He will earnestly 
work to seoure fall realisation of free life for all. He 
will ever pray that others may realise the same 
freedom of self.» He will do every thing that 
leads to the highest good of all. He knows that his 
individual littleness, left to itself, will not avail him 
much. He will therefore work for all through the 
Fountain Head of all life. In his complete self, 
devotion to Kim, ho will find tho way and the means 
to realise his soul's desiros, his highest and noblest 
instinota. To work for Highest Life U to work for 
all life, for all ia in that One. Bhaktiyoga propor is 
broad based apon this conception. 








CHAPTER XVI. 
BHAKTI FOR THE WORLD. 



We have triod to show that whatever religious 
creed is adopted, it mast culminate in whole-souled 
devotion to the ideal of tho highest life in order to 
achieve its proper ends. If it is karma, it must be 
inspired in all its phases and stages with the spirit of 
devoted service to Him who i£ the embodiment of all 
life. If it is renunciation of karma, it roust load at 
once to life for Him and in His service. If it i6 pure 
Boul-culture, it must concentrate iteolf on the Highest 
Soul, the source of all soul-life and adopt life acoord- 
ingly. # The sura and substance is, that whichever 
course may be followed, nothing in it matters, save 
and exoept oomplete self-devotiou to all pervading 
true life, aud that ia Vithnu or Ydtudeva. T There 
can be no other goal for trae life. There can bo 
other working lines for life that wants to roaliao 
itself. Bhahti in other words is the aim of life 
and is at the same time the practical course of life. If 
it is subordinate to anything at all, it is alwayB 
subordinated to itself as its own ideal. Anything 
that stands in ite way, b Haiti will discard, no matter 
whether it is heaven or even salvation. Anything 
that comes along its way, bhahti will accept, but 
without much concern for it, be it salvation or oven 
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an apparently worldly life. Tho one thing than seri- 
ously concerns bhahti is to live for true life and all 
life, for that way alone lies full life-realisation, 
the self-evident ideal of life-activities. 

Such being the fixed definite aim of a bhakta’s life, 
he can never confine himself within the limits of any 
prescribed formulae for life-purauita. If any set of 
rules and regulations serve anybody any real good, 
considering his innate tendencies or tnstos. he is wel- 
come to abide by them. There oan be no objection 
bo it, ho long aa it leads tho right way towards full 
life-evolution, through devotion to life and nothing 
but life. But unless bis soul freely chooses the pro- 
gram, he will do nothing but harm to himself, if he 
restricts himself at the outset in his struggle for free 
life, which is another aspect of true life. Freedom 
begins with freedom and ends in freedom. To work 
with a full sense of restrictions is not bo work for 
true liberation of life. 

Tho first fundamental thoughts of man when he 
engages in some work determine the shape of the life 
that omerges out of tho performance of that work. 
If froedom is to be attained, his first choioe must 
represent a course of life which potentially holds all 
the elements of absolutely free life. The course of 
bhahti is therefore dictated throughout by a sense of 
realisation of freedom within. The elements of soul- 
freedom necessarily stand for the elements of bhahti. 

Is then bhahti essentially identical with pure 
abstraob self-knowledge ? For therein undoubtody lies 
a clear consciousness of release from bondage to the 
world-forces. Not at all. Negative freedom is 
*9 
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not complete freedom and a mere sense of release is 
nothing but uogative freedom. The prisoner longs for 
roloase from his prison, not for the sake of release it- 
self, but to enjoy a free life as soon as the fetters are 
withdrawn. Trne freedom of life is never fully expres- 
sed in a passive state of quiet life. A free life ever seeks 
to bo fall in its freedom. Freo life and full lifo are 
indeed interchangeable terms. and a life of bhakli 
stands as much for the ouo aa for the other. In a 
froe life is realised full life, nud in a full life is realised 
free life. The one cauuot do without the other. 
Thy stand or fall together. 

If consciousness of freedom is the great underly- 
ing feature of the Bhahi Cult, it carries its own obli- 
gations along with itself. To grow into a full lifo 
of freedom, one must always try to create an atmos- 
phere of freedom, to breathe nothing bnt the air of 
freedom. A free man can hardly he said to enjoy his 
freedom so long a3 he is surrounded by slaves on all 
sides. Everything thrives in its own elements. Free- 
dom is truly felt only in a free circle. The idea of a 
bond-man can never be tolerated by a true lover of 
freedom. To have to establish close relationship 
with seris for life-realisation is the very negation of 
the idea of self-freedom The bhaJtfa therefore in 
his pursuit of self-freedom will unfailingly seek the 
spiritual liberation of his fellowbeings • Whatever 
will contribute towards tbo free life-realisation of his 
brethren in tho world will bo oheerfully undertaken 
by him for his own life-realisation. 

- 5oT»rfl^TH 3fTHn*( fiyff-tf 5 *-.“ | (B) 




BHAKTl for the world 



227 



We roust now try to understand properly the fall 
scope of Boul-freodom which is tho essential feature 
of life-fulfilraout. We have 3oeu before that the soul 
or true life has cbreo fundamental phases — sui or 
smdkinx, the phase of life or existence, chit or jam- 
vit, tho phase of knowledge, and dnanda or hiddini' 
tho phase of joy. A free life implies unrestricted 
activities of one and all of these principles.® The 
principle of sat or sandhini' requires the bhakta to 
live and make others live without illegitimate restric- 
tions. The principle of chit or sambit prompts him 
to know absolutely the fuudamental laws of thought 
and existence and make others know them. The 
priuoiple of dnanda or liddini leads him ever to feel 
unhampered the joys of good life and help others to do 
tho same Life expressed in these three aspects obvi- 
ously covers the entire course of free life. 

So far as the world is concerned, to live for life 
and to help every unit of life to live for all life are of 
course to always so aot that the needs of life are 
satisfied all round. The whole progess of civilisation 
tends this way. Man must work for the life of mao, 
and everywhere, iu every centre of life, there is 
nothing butt man. Where there is a being appa- 
rently other than man. there also is correotly the 
soul or life of a man confined in that state for the 
realisation of his impulses acquired as a man. So 
everywhere else. To work for human life is therefore 
to work for the whole world of life. T Now to work 
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for life at once implies that the worker moat avoid 
everything that will kill life. To do the slightest 
injury therefore to any form of life ia to kill life, 
that ia to kill a man. Acta of injury are therefore 
acts of homicide. The religion of life in the Bhakli 
Cvlt therefore primarily concerns itself with duties 
that incorporate the dootrine of preservation ot life 
on all sideB. t Mischief in no form will be tolerated 
by the follower of the Bhakli Cult. He will not do 
mischief, he will not think of mischief, and he will 
not talk mischief, apeak words that will iojuro othora 
in any way. Hia thought and speech will breathe 
always a spirit of universal comradeship. To feel 
for the whole world as a phase of our own life is 
therefore the first artiole of faith in the dootrine of 
bhakli. The consummation of the Vedic religion 
'thou sholt not kill any life’ — which is hardly con- 
sistent with its prescribed praoticea is thus attained, 
to the spirit and the letter of the great law, in the 
life of a bhakta. Through a propagation of this 
virtue of universal good will, the bhakta will strive 
to raise the world to a higher plane of life. He 
will, under the impul&o of this all-round benevolence, 
devote himself to the furtherance of the best life- 
interests of others and by example and precepts 
induce his fellowmea to not ia the same way. * The 
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whole nature or world of life has no other lesion 
for him than this, to contribute to the good of others 
any way and anyhow— by thought, action, speech and 
by every thing that belongs to him. The entiro code 
of worldy virtues for the bhakta is based upon the 
doctirre of universal benevolence on its positive side, 
and a spirit of absolute hsrralessneas on its negative 
side. Kindness, charity, truthfulness and every 
other recognised type of human virtue flow from 
this main spring. 

It is needless to observe that) this oultof universal 
benevolence does nob fib in with any other doctrine 
that holds up the world- life as absolutely unreal and 
centres the real interests of man npon himself. To 
live • and work for the essentially untrue is hardly 
an inspiring and convincing creed, and to think of 
others where -there is none else to be thought of is 
almost to make a mockery of intelligence. Even to 
the realist who draws a sharp distinction between 
life within and life without. — stigmatizes external 
life as a hopelessly wrong side of life, Buch a doctrine 
is foreign in its nature. It entirely and excluaively 
belongs to a creed that contemplates the easential 
unity of life in every phase, aud the bhahti cult of the 
S<Uwata3 alone fulfils the condition. True, the 
Sdlwata doctrine al»o concedes the apparent falsity 
of worldly life with its phases of ohange, creation and 
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disruption, but it immediately restores its fundamental 
reality through the principle of life ( sattwa ) that 
ever works in and through the changing phases. To 
him the seeming unreality is a delusion on the part 
of Delusion herBelf. Life’s unreality, ‘if any, consists 
solely in its struggle for self-realisation and the whole 
world is a great scene of that life straggle. A 
struggle for life implies however nothing more 
than an imperfect life, and tdtuxtla philosophy admits 
only the imperfections of this world-life which is ever 
striving to right itself, but failing at every step to 
completely achieve the end The goal of world-life 
is however a ported reality and to work towards 
the goal is to work towards perfection. It cannot 
therefore be a matter of reproach against the 
bhakta, that in his religion of the world he is after 
a false end of life. Not at all. The end is all right, 
perfect, it is nothing but true lifo, whatever may be 
said of a transitory struggling phase. The funda- 
mental aims of life move in tho eternal sphere of 
lifo. They iuspire life below and never do that iu 
any false spirit. The fundamental religion of life is 
good for all and there is no mistake about it. The 
world ever is to realise itself in a form to suit the 
really best requirement* of all centres of life. If it 
can never attain the goal, it is nob its own 
fault. The blame lies with the independent 
centres of free life which is gone astray and 
essentially free life is every where. Sometimes they 
wroDg the world so powerfully a* to lead almosb to a 
cataclysm. It is averted by the timely inbervonbion 
of the great principle of life working above all, that 
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saves the situation as the great aool or the benevolent 
Incarnation of God, the fundamental unit of all life. 

Almost all other religious cults founded upon self- 
oontaiued jndnayoga shrink from the vory idea of any 
religious truth in any mode of worldly life. To each 
of them the world-idea i3 false and wrong, root and 
branch. Worldly virtues are virtues only so far aa the 
world goes and no more. It is curious however to 
find theso schools busy inculoating them as a 
preparatory ground for pulling self out of the world.* 
If they are fundamentally founded upon wrong concep- 
tions of lifo, no amount of their worldly usefulness can 
by any process of reasoning oonfer upon them the 
right and power of helping one out of the world-life. 
That is absurd on the face of it. Truth alone oan 
lead to truth. A false step is a falso step taken for 
whatsoever purpose. It must be inferred from the 
course adopted by these idealists that instinctively 
they are oonviuced that what is really good for worldly 
life is good for the soul of man, for ths essence of life 
of man. Because it represents a true courso of life 
that it unfailingly leads to the living of a true life. 
No other explanation will satisfy human reason. 
Either the essential good of the world is identified 
with the good of life all round, or it is to be disoarded 
unceremoniously. No amount of special pleading will 
establish the real nature of a good as both good and 
bad. right for the world and wrong for high life, true 
life. Suoh duplicity is never helpfal to a oorreot 
understanding of lifeaims. Delnsion will never 
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leap oab of its own shadow. The religion of nni 
versal life musb be accepted as the religion of all life. 
• If life is the great principle which a bhakta will 
live for p.Dd make others live for, it is also the one 
thing which he will think of and make others think of. 
Amidst all the ohangesofthe world, life alone matters 
as the only rnattor of knowledge. Life alone live* 
and everything elao is death or change of life. 
Subject every thing of the world to 808rohing analy- 
sis, and you will find chat nothing but lifo emerges 
as bho one sustaining principle of the thing. In the 
phraseology of natural philosophy ( Prdkritatatlwa ), 
every phenomenal object of tho world is made up 
of three forces, -of life, saUtoa, creation, rajas, and 
destruction, Uma$. From tho highest to the lowest 
side of world-life these are the throo natural consti- 
tuents of life. The whole of nature admits of nothing 
elao. Bat does rajas or tamos, the principle of 
oreation or the principle of deatrnotion really express 
a separate entity. Are thoy not two inevitable 
phases of world- life, and only exprogs the truth that 
a thing cornea and goes, but the thing in itself 
remains somehow and somewhere to oome and then 
go. again and again. The one principle therefore 
is the principle of life, the thing in itself. Man’s 
highest knowledge of things muab therefore reduce 
itself ultimately to the eternal things in themselves 
organised or consolidated as one life. Man mast 
know it as the reality and the one thing of knowledge 
or knowledge itself. Life is indeed knowledge and 
knowledge is lifo. This fundamental nnity of thought 
and life is the basis of the bhakta's ’logic’ , The 
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fundamental laws of thought are the fundamental 
laws of life. And the Ibwb deal exclusively with 
the affirmation or negation of life for the realisation 
of life. Life or knowledge asserts itself first and 
then denies itself in every attempt at sell-rev elation. 
This procoea goes on infinitely, bat the centre is 
always fixed as life or knowledge. The soienoo of man 
treats of the laws that affect the passing phases of life 
and knowledge, but nian'a religion will rise superior 
to the passing phases throughout its handling of the 
courses of nature, and oonoentrate itself on life in itself 
and thought in itself. The groat Sdmkhya system of 
Kapila and later philosophy under S dmkhya influenoe 
rightly explain the evolution of the univorseby refere- 
nce to the activities of the three forces. But it is 
taliwa or life and knowledge below, and life and 
knowledge above, that is from end to end. Sdttwa is 
therefore the one thing to bo known that sdttwa 
alone may be served. 

The idealist who sees in the world nothing but the 
working of the great principle of negation of knowledge 
does really partial justice to his own self-revealed 
knowledge, chit or sambit. When knowledge seems 
to begin in ignoranoe or life in no-life, it does not 
disclose the whole truth and reveal its full aspect. 
Nothing absolutely unkuown is ever known and 
nothing absolutely unborn is ever born. A thing 
comes to our knowledge when all its elements or 
features reveal their identity with the elements of 
knowledge whioh are in ua. A thing comes bo life 
only in a changed form, and tho change is a phase of 
life itaelfi Life or knowledge therefore asserts itself 
20 
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through au apparent negation. It is not life’ that 
is apparent, nor knowledge that is apparent, but it is 
negation that is apparent. To know life is thorofore 
not to know wrongly, as to serve life is not to servo 
bady. The basic knowledge of worldly knowledge, 
the solid foundation of cosmic sciences, is unquestion- 
ably gonuine knowledge, whatever dogrees of imper- 
fections my attach to the difieront syatoms of scienti- 
fic kuowledge, which are ever in progress towards 
complete realisation of the unattainable one. Reli- 
gion that is founded upon this gennine knowledge is 
true in every respect. It builds itself beyond the 
jurisdiction of Mdyd or the principle of negation. It 
conceruB itself with satlwa, the principle of lifo and 
knowledge, that negation itself affirms as a postulate 
of its own existence. 

We have now explained that life is for living for, 
and life is also for knowing itself. It dow remains for 
ns to touch on the third phase of tachchidd nanda. 
It is the principle of joy. Life is the thing, the one 
thing to rejoice over, and not to discard as a load of 
misery. To know life everyhhero and to live for thab 
universally spread lifo is the greatest of joys, or moro 
correctly the mainspring of the emotion of joy. Wo 
feel pleasure only when we think that we have made 
our life grow. We feel that pleasure in the company 
of others. Tho thought that underlies this sense of 
our sociality, — aud isolated joy is almost unthinkable, 
— is one of all-round contribution to the growth of life. 
Nothing bub this sense will prompb the feeling of self 
exultation. If in low sensual pleasures the joy soon 
terminates and yields place to a feeliDg of pain, it is 
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because of the subsequent discovery that the so-called 
pursuit of pleasure has nob conduced to the real well- 
being of life anywhere. A careful analysis of even 
a case of apparent joy discloses the source of real joy, 
and that is to know life and live for life. Life in the 
pursuib of life is a life of untainted joy. The bhalda 
pursues such a course of life. He seeks to induce 
others to follow the same ideal. To him therefore life 
is joy, pure joy. 

He wants nob to retire from the world of life and 
live the life of a religious recluse. He seeks to live 
in the midst of a great organisation of life, and it is 
human life everywhere as we have explained. In 
the society of fellowmen he enjoys his life to the 
full by doing good bo all life, self and othera. Show- 
ing that therein lies true joy, he seeks to induce 
othera to oopy him, “ muoh in the same way, as every 
manager of a theatrioal company copies broadly the 
same entertainments that lead bo pleasures. 1 ’ 

To an illusionist this optimistic side of religion is 
altogether a sealed book. He sees that every body 
in the world is ever struggling to get rid of unavoida- 
ble pain and misery. He at once concludes that the 
worldlife is nothing but a life of agony. Pessimism is 
the key-note of his view of world life. To rise superior 
to it, religious life must rise superior to worldly life. It 
is impossible to dovise a scheme of purely worldly reli- 
gion whioh will not he tainted with than dismal view. 
The bhaiia thinks and argues otherwise. If every orea- 
fcure in the world is struggling to overoomo pain, it is 
at the samo time working for true joy of life. The 
negative phase inevitably draws attention to the 
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positive. Wliftt is really indispensable can never be 
sought to be avoided, because the attempt ia useless. 
But the quesb of joy to whiob life ia prompted 
indicates ultimate joy at the top of worldly life. 
Religion traces it and find* it as the foundation of 
life. To live for all ia to live in joy. Unless it is 
conceded, the quost of joy becomes a pure delusion. 
To assert it is so is to cut at the root of tho con- 



ception of a joyful life even beyond the world. A 
myth can never stand for a truth. If the foeling ia 
absolutely wrong in its indications at any stage of 
world-life, it can never apeak correctly for any stage 
out side the pale of world-life. The fact is that when 
true life is indicated in the world, true joy is indicated 
along with ib. The bhakti oult of the Sdtwata 
recognises this and it boldly preaches the doctrino that 
life is worth living and onjoyable, if only ono known 
how to live it. To live it is to live for it, and to know 
it to be everywhere. The joys of such a life are 
unquestionable. 

We have now finished the worldly aspect of the 
bhaili oult in its own elements. Briefly pub, it is 
service of life, knowledge of life, exultatiou over life. 




CHAPTER XVII. 



BHAKTI MERGED IN DIVINE LIFE. 

If the worldly life of a bhalta is exclusively 
dovotod to the service of life or worship of humanity 
in view of the existence of man and nothing but man 
in evey form of world-life, it is evident that such a 
life of b Haiti can never secure its complete realisation 
under oosmio conditions. It ia impossible for ft 
man of the world to live for the whole range of lifo. 
Yet the inclinations of a bhaJeta lio in that direction. 
Wo have again and again impressed the point that 
the unsophisticated instincts of life ever shew the right 
way for life. That is the best and most reliable 
guide. To follow any extraneous guidance is simply 
to court disaster. Life must be recognised as its. 
own monitor. Wo can not therefore ignore the 
indications of a worldly lifo of bhakti for tho attain- 
ment of consummation of itself. In his pursuit 
of higher religion tho bhakta will accordingly lift 
himeolf above the world, and sock full partnership 
with the embodiment of the groat principle of life 
itsolf, wherefrom emantes every phase or centre of 
life. To be on that higher plane, to live for eternal 
life, infinite in its immensity of manifestations, is tho 
consummation over sought for but never attained 
in the world. To serve and worship Bhagavdn 
Tdsudeva Vishnu is at once to sorve and worship 
all life. Through Hia grace, through His interven- 
tion, through His life, man is enabled te bring his 
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religious life to completion. So long as he confines 
himself within the world, he works under worldly 
limitations. A finifco nnit here, he has no means 
of oxtending his benevolent activities infinitely. 
Raised to the rank of infinity, be at once has infinity 
under his survey. It does not matter oven if he 
is then one of tho world. It is enough if he is 
spiritually uplifted out of the world. Whenever 
he is a participant in His life, he is a worker for 
all life. 

How to live for this Great Life j To live for a 
unit of worldly life is to soek to satisfy the noeds 
of that lifo for self-realisation. But the Great 
Life of Vdsudeva stands above any such needs. 
That great prinoiple of universal good will require 
no help to bring His efl'orts to a successful end. 
To serve Him is therefore uot to promote any special 
interests with which Ho is identified. Ho is well 
able always to take oare of Himself and what is 
His. Life in itself ever knows itB own ends and 
knows how to accomplish them. The only way to 
please Him or to serve Him is consequently to 
place the whole life, the whole soul, at His foot, for 
His mercy, for his favour, that Ho in His eternal 
benevolence may guide ib in its activities. The 
whole soul musb be withdrawn from every thing else, 
every creed and every pursuit of man. On Him 
must centre all virtues and phases of life-religion. He 
will stand as the personified will wherewith to 
choose the aim of life. He will be the source of 
all joys for life to passionately ding to. To hear 
of nothing else, to speak of nothing cIbo, to think 
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of nothing else, to honour and Berve nothing else, 
save and exoept the Life of lives in His great 
personal grandeur. Therein lies wholeaouled exclusive 
devotion to Him. • 

This onlb of fall and exclusive devotion to 
FisAnu naturally makes light of all religious dootrines 
doviaed by man with their seta of obligatory and 
expiatory duties. The life of a true bhakta is unham- 
pered in its choioe of modes of worship. He breathes 
an air of freedom and he oan not think of restrictions 
as such. It is impossible for him to fetter himself 
to get rid of fetters. The modes in which he will 
show his wholesouled worship of Him will vary infi- 
nitely. To please Him he will consult only his own 
idoa of pleasure, what he considers most agreeable to 
his heart, and that he will turn to his service under 
the guidanoe of his pure instincts- 1 “ If it pleases him 
to hear of great deeds, he will give his ears to 
reaords of His glorious achievements. If he requires 
suitable exeroiaea of his power of speeoh to satisfy his 
lifo-instinots, he will recite the sacred aoeoants of 
His life. If he will ohoose to think of a past, his 
memory will oall up what He has done for the 
world. If he cares to engage his hands, he may 
turn thorn to direct personal service for Him in con- 
nection with an image of an Incarnation.” These are 
some of the works in which the bhaita will find the 
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realisation of his 3onselifo, For the satisfaction of his 
spiritual life, “he will ever be ready to worship Him, 
3ay in an image ; will humble himself down before 
Him ; reoogniso in Him his master and friend.” # On 
the whole, he will offer himself body and spirit to 
Him. All activities of body and soul will be for His 
pleasure. 

It is impossible to set out in details even the 
typeB of various activities which the hhakia may 
choose to engage in for Divine favour. The 
materials for such self imposed duties are to be found 
in every department of life. To give man an opportu- 
nity to do Him personal service, the Eternal Life has 
incarnated Himself in innumerable forms. Man is at 
liberty to play any part that appeals to him. There 
is ample scope in Divine service for the fulfilment of 
every phase of man's sense-life and spirit-life. Every 
shade of taste, every type of life-instinct, can fully be 
realised in and through the service of God. Take 
the case of the sense of hearing. One may like to 
listen to sweat songs. As a bJiaiUa he is weloorae to 
the songs in praise of God. To another the music of 
organs may be most agreeable. He oan nnhesitatingly 
attend a religious entertainment in which the organs 
are playing in His cause. A third may like to 
listen to sweet talks. He may join an assembly of 
hhaktot where such talks about Him and His glories 
constitute the order of life. So on infinitely. And what 
is true of hearing is true of sight, touoh, taste, smell, 
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aa well as of the organa of aotion. Everything that 
is dono may be done as an expression of life for Him. 

Aa we have explained before, the religions 
activities of a bhakta may or may not be oonfined to 
a aoheroe • of Vedic rites, even when auch rites aro 
conceived in the spirit of b hakti. If the free choice 
of the bhakta falls upon them, it is all right In a 
large number of oasee the likelihood is that different 
courses of karma appropriate to the inner tastes 
will be adopted. The various l'antras or non- Vtdic 
A'gamasdslrat try to expound the possible leading 
typeB of such praotioal oouraea. They are of course 
never exhaustive,— an they very woll can not be. 
Their essence lies in the infinity of varieties. Adap- 
tation of schemes of karmic life to the changing 
requirement* of free agents must needs lead to an 
infinity of systems. For the sake of oonvoDient 
reference, they are spoken of as Tdntric aspects of 
the lihakU Cult. These aspects oan by their very 
nabure never be numbered. True to their origio, they 
are ever extending. No wonder that a student of 
the Tdntric literature is staggered by its incompre- 
hensible immensity. If there oao be no limit to the 
possible phases of karma that may be chosen by the 
worshipper of One Life, it is sheer madness even 
to try to explore the possibilities of the infinite 
varieties of the types of worship of the essentially 
incomprehensible and innumerable phases of High 
Life, Divine Life, associated with the conceptions 
of gods and goddosses, that constitute the Hindu 
pantheon, and the Tantras avowedly seek to explore 
the Infinity. But let us now resume the threads of 
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the main topio. Generally speaking, as we have 
pointed ouc, the practical coursea of bhakti fall under 
two heads, Vedic and Tdntric. A third course is 
also quite possible. It lies in a combination of the 
two. It is a mixed courae ol Vtdic and Tdntric rites * 
To a bhakla of the world, however exalted he may 
bo in hia spiritual life, the environments of a social 
life and worldly life are matters of some aocount. 
He cannot ignore them completely. The value 
of the Vedie rites in their comprehensive benevole- 
nce is never underrated by a bhakta for the ordinary 
people of the world. If the 'mass’ 6nd a religious 
man of 6bo world completely discarding the routine 
of the work and the formalities of the work prescribed 
for them, they will forthwith cease U> entertain any 
high regard for their duties. Not raised to a higher 
plane spiritually, they will also do nothing better. 
The result will be that the useful Vedic rites will be 
discounted and neglected by the people at large and 
nothing else of intrinsic value will take their place. 
When people are in a revolutionary mood, destructive 
mood, religiously, this will lead to religious confu- 
sion all round, with all its dangerous potentialities 
Considering all this, a bhakta, #o long, as ho is 
in a society tacitly organised on tho religions basis of 
Vodioiem, will choosu bo mix up his religious activi- 
ties, and porform rites both Vedic and Tdntric. The 
consideration thus shown to Vedic rites obviously 
does nob hold good for all tiuio. Hindu society has 

• Tantra comes lorm tan to extend. 

■fe etfroft tft n fsfiut ws; »’ ( b.) 





BHAKTI MERGED IN DIVINE LIFE 



243 

in faob gradually emerged as baaed more and more 
upoD tho Iftntrxc systems, and that is quite natural, 
in view of the great adaptability of the Tdntrio oulte 
to varying testes and times. The most renurkable 
foature of the creeds of tha Tantras that has highly 
impressed tho people ia their all -round simplicity. 
The Tdntrie rites do not entail palpable hardships, 
extonsivo preparations, prolonged operation*. 

The wholesale devotion of spirit and body bo the 
cause of all life and high life which is the essenoe of 
tho Bhakti Colt necessarily unfolds itself in connec- 
tion with the thre9 fundamental aspects of life, sat, 
chit , dnanad'i, life, reason, and joy. In the domain 
of active life, it is principally faith or traddhd bhakti , 
for sraidhd is prominently associated with the phase 
of active existence or life. # In the sphere of reason, 
it is chiefly devotional contemplation, bhdvand bhakti, 
bhdva bhakti or rati. In the domain of emotion, it is 
devotional love, prema bhakti. It is of oonrsa need- 
less to point out that on aocount of the essential 
unity of the three phases, each ia more or less combi- 
ned with the other two. The active phase, the work 
of faibhfnl devotion, can not progress except with the 
progress of thoughts for Him and expression of love 
for Him. One, whenever one thinks of Him. iB irre- 
sistibly attracted towards Him and plants implicit 
faith in Him. To be attached to Him is to think of 
Him and place entire reliance upon Him. Devotional 
work, thought, and love must ever oo-operate. We 
call a particular phase by a particular namo, only 
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when that phase is revealed as more pronounced 
than the others inseparably associated with it. 

We may draw here incidentally the attention 
of the student of Hindu religious history to the facb 
that religious evolution in Hindustan has strictly 
conformed to this throcaided nature of the all- 
comprehensive Bhakti Cult. Wo have explained 
at some length that at the Vtdie stage, the cult waa 
precisely the cult of devotional faith or sraddMbhakti, 
Contemplation of the spiritual greatness of the ono or 
the other of the forme of one Divine Spirit, Eka Sat, 
and expression of personal attachment towards Him, 
were more or less implied along with that highest 
faith. At the aeoond stage of development represen- 
ted by the jmtnayoga systems, the presence of the 
Highest waa actually sought to be felt in the temple 
of human soul, the sanctuary of reason, by rational 
aelf-ooncentration and self-contemplation, dhydna- 
yoga or bhdvand. Faith and attachment, though 
not markedly pronounced in connection with this 
stage, wore nevertheless proaenb in the background, 
for self concentrates itself only upon that to which 
it is instinctively attracted and in the activo induce- 
ments of which it has implicit faith. The third stage 
or the Pauraric aud the Tinlric stage culminated in 
the doctrine of exhilarating love for Him or Premia 
bhakti. Faith in Him and exclusive self-concentra- 
tion upon Him were naturally associated with the 
phase, aa love feeds on and thrives on faith in and 
contemplation of the beloved • The Principle of 
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Sat, Chit, and Ananda, thua revealed His three-sided 
nature historically. Not only this Even emotional 
bhakti or prana bhakti developed from the active 
to the contemplative, and from the contemplative 
to the almost exclusively omotional or self-controd 
emotional phase. Similarly every other phase had 
three stages. 

What is true of the history of a raoe is true 
of the history of an individual. We have briefly 
dealt with the karmic aspect of bhakti as pro- 
pounded by the Sdtvatas, This as explained 
above is based upon the active phase of life, the sot 
or sandhini'phn&Q of sachchiddnanda life. Life, viewed 
from a partioular anglo of vision, disoloses itself in 
action and the practical aide of bhakti takes note pro- 
minently of the correct inodes of life-activities. We 
shall now show that the chit or sambid or the reason 
side of life, tho modes of contemplation and self- 
concentration had an appropriate share in the bhakti 
oult of the Bhdgavala school. When the sambid 
side develops in connection with bhakti proper, or 
rathor one thinks of the sambid side of bhakti proper, 
the mind of the bhakta is conceived as praotioally 
exclusively ocoupied with thoughts for Him, the 
Dearesb and Nearest to lifo, and is thus in bhdvand 
bhakti ; and as the thoughts rest peacefully and com- 
fortably in that condioion, tho mind of the bhakta is in 
ardma or rati in that sense. It is in absolute freedom 
from all vexations and troubles of mortal life, lb is 
the state wbioh on one Bide bespeaks relief and self- 
.oontainod contentment, the summumbonum of the 
Absolutist, and on the other implies full contaob 
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with Eternal Life in the innermost recesses of the 
heart, and thus prepares the ground for the next 
stage or rather gives an insight into the next phase 
of highest emotion in life’s love and joy, 

Unlike the jndnayoga schools, the StUvxUat, 
as we have said, regarded the soul as the 
great principle of real life; and did not content 
themselves with abstract, existence, thought and 
contentment, as the highest good of life. Tho 
religiou they taught accordingly inonlcahed active 
devotion, not to outlive at the highest stage 
its own ugefuluess, but to stick to itself to the last 
as a permanent and genuine pursuit, as an expression 
of true life. In the sphere of thought or knowledge, 
for the very same reasons, the efforts of a bhakta 
of the realistio Sdttcaia profession nro to be diverted 
from worldly life, not) towards mere self-abstraction, 
hot towards something concrete, a truly better life 
available at the end. This difference in fundamental 
conceptions enables the bhalda to preach a simpler, 
an easier course of self-contemplation than what is 
advocated by the rigid abstractionist. He does not 
require tho mind to concentrate upon practically a 
pare nothing, or a symbol that has no absolute right 
to speak for anything better. In hia contemplation 
of His forms, tho bhakia is required to contemplate 
His glorious forms, revealed within and revealed 
without, forms actually manifested within the 
world’s view and the soul’s inner view. What he 
will think of, he u at liberty to view in His full 
majesty before bis eyes, for, in Hia infinite kindness, 
He has placed Himself within tho easy reaoh of 
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all *, in His all-genuine Divine image-forms, which 
are themselves essentially immortal in spirit, though 
in the eyes of the ordinary mortal they are mortal 
in their materiality. It is open to the bhafoa to 
choose freely from among the types of the eternal 
manifestations that particular type which appeals 
to him most, and that will fully satisfy his geuniue 
desire to contemplate eternal life within. He ia 
convinced that Done of the forms has t»uy unreality 
about itself, and each speaks unreservedly for full 
life and true life. He is not called upon to ' smash' 
a mere symbol and an idol, to get rid of the very- 
thing contemplated at the end of contemplation. 
What the bhakla religiously thinks of is essentially 
the same at the start and the finish. The image 
upon which he sets his heart and soul turns at the 
end into itself and nothing else or no nothingness. The 
apparently mortal converts itself into the immortal, 
but there ia no change of face. The prooess of 
meditations involved in such a form of devotion is 
unquestionably the simplest of tho simple. Mind 
entertains the coucroto and nothing but the ooncrete. 
To drive bhe’conoreto altogether from the purview 
of mind may be a theoretically possible feat, but ib 
is suicidal on the part of mind. Tho analogy of 
a dreamless sleep will not carry conviction. The 
possibility of such a one is disputed. In any case, 
au analogous state of solvation will be generally 
regarded as a poor comforb and hardly a glorious 
consummation devoutly to be wished for. Mind 
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ever eravos for roalities, aDd to preach before it the 
value of self-extinction oan hardly be agreeable to 
ib. What does not essentially agree with the mind 
can uob be accepted as the creed of life’s own reiigion. 
The hhakta pleads for a simple natural course of 
religion in every department of life, action, thought 
and emotion. In his natural thirst for highest 
knowledge, he will concentrate on thought* associated 
with His manifold and manifest phases of personal 
majesty. The conditions of complete self-segregation, 
the processes of self-control indispensable to a system 
of abstract contemplation, are not matters of muoh 
account to a bhaktiyogin. He does nob feel the 
necessity of keeping away from the world to fix bis 
thoughta on the Great embodiment of oonorete life. 
Even in the midst of the apparently most disquieting 
conditions of life, he oan easily come before Him 
or turn to him for peace, revealed as He is in his 
heart of hearts or before hia eyeB in an immortalised 
‘material’ form. Am abstract thinker can never 
be bo fortunately placed. Complete self- isolation ia 
the sole means of achieving the latter’6 end. 

If the bhrtkiiycgin adopts the routine of self- 
contemplacion associated with abstract religion, it 
may be simply as a matter of preliminary work, 
Mind fixed upon a cherished reality stands however 
little in need ot snob processes in their fullest 
significance. 

We now come to the third phase of bhakti, the 
predominantly emotional phase, in whioh tho bhakta 
feels Divine life everywhere and rojoioes over that 
condition of self In such a condition of life, all 
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personal interests of tho worshipper are deliberately 
merged io the interests of the worshipped. To live 
exclusively for Him bocomea tho one ruling passion 
of hia life. Life, by suoh a course of culture, is bound 
to abtain its highest state of aelf-realiaation. Tho 
reason ia simple. Mind when it is impressed with 
something ‘real isea’ itsell in.»hah/nr.m.. Worldly thiiugc 
however with thoir constantly changing aspects 
oan never permanently ‘impress’ the mind. Mind itself 
aa a changiug modo of 'life' can not also retain the 
permanent form of anything of the world that seems 
to 'impress’ it When a permanent entity appears 
before the mind, it is immediately referred to the 
permanent source of mind, the great principle of life 
or soul. When the bhakta feels the preaenoe of the 
Great Principle of Life that pervades everything, 
his own life becomes full of it, and is itself realised 
in a form that makes it possible for the soul to 
reoognise the Great All-life in itaolf. In his pursuit 
of the practical course of devotion, this realisation ia 
kepb in the back ground, engrossed as he is with Life’s 
work. Even in contemplation, knowledge ol Him 
does not give him an opportunity for a lively realisa- 
tion of His all-pervading nature, for knowledge 
makes an 'objeot’ of whab is known. When however 
he feels Him in himself, he at once clearly finds his 
life full of Himself. In this condition alone therefore 
Life ia vividly 'fulfilled'. And to feel this self-fulfil- 
ment is tho esaonce of supreme joy, for joy is always 
in the realisation of full lite itself. When Full Life 
is realised in joy, joy turns into love for "Him. True 
joy is true love, and true love is true joy. 

M 
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The knowledge that spontaneously fills the soul of 
the intense lover of God. though subordinated to the 
great emotion, ia tho moat comprehensive oue. 
When tho inner life is filled with Him, as it is in love, 
highest love, every aotof self-iutrospeotion will auto- 
matically reveal to the worshipper the full Glory of 
Full Life. <*” In the language of the 3aored books, 
‘‘he will be gifted with Divine eyes, to enable him 
to have full view of Divine Life.” Such was the 
consummation attained by Vyd&a and Arjuna. t 

The karmic life of this loving devotee conforms 
entirely with the phase of love entertained by him 
towards Divine Life. It may be ‘the love of an 
admirer, of a friend, of a companion, of a follower, or 
of a near and dear one. ° lfiach of the phases again 
is succeptible of infinite variations. Counting the 
self among his own people is of course the funda- 
mental feeling that dominates all phases of aotive 
love for him. It can be viewed as subordination or 
ddsya, or, comradeship or saihya. It is devoid 
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however of the worldly elements of "galling servi- 
tude", but stauds for eternal Life-partnership. 

The doctrine of feeling life full of Him, acolaimedas 
the highest form of devotion, is full of strange poten- 
tialities. Love is not the only feeling which comple- 
tely fills the mind. Passions and affeotions when 
carried to extre mei fill the hoart as folly as love. 
Can then Full Life bo realised through the 
entertainment of these emotional states ? The answer 
of the Sdtwatcu, to this question, is as unexpected as 
it is unequivocal. It is in the affirmative 1 "No 
matter, whatever feeliDgs are entertained towards 
Him, if they make the soul full of Him, the soul ins- 
tantly realises itself in full life ' 

So far as he is concerned, argues the Sdtwata 
scholar, there is no question of aoy bondage to the 
world-lifo through concentration on Him in any way 
whatsoever. The impulses of man which result from 
attachments to worldly pursuits of course keep him 
in worldly captivity. But when the pursuit ia of 
true life beyond the world, the resulting impulse 
can not but oarry tbo pursuer to that higher life. If 
a hostile sentiment is really oherished against Him 
that the hearb becomes full of Him, life can nob bub 
transform itself into its genuine self. Look at the 
worm seized by the drone. Full of fear, full of anxiety, 
tho worm is bodily transformed into the shape of ite 
enemy. So it will be with ono who is full of God as 
bis enemy. He will attain'Hia life-form. Any sina ever 
committed by him in any state of existence, present 
or pasb, will wash themselves away. Any cravings 
for the world that might bring him baok to the world 
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would disappear of themselves. Ouoe Full Life is felt, 
there can be no danger ahead of a resumption of any 
lower life-form. What is true of the feeling of 
anxiety, ia true of all overpowering sentiments. 
Passions for Krishna, the highest embodiment of 
Divine life, uplifted the milk-women of Vrinddvana. 
Excessive dread of Krishna pulled up Kama. Im- 
placable hatrod and anger against Krishna ‘released’ 
Sisupdla and many other hostile kinge. The Yddar 
tat got salvation since they were in their affections 
full of Him as their kith and kin. The Pdndavat 
cherished whole-hearted alfection for Him and thus 
attained exalted life. What is attained by bhakti was 
made accessible to all of them through apparently 
different pursuits, simply because those pursuits 
filled heir hearts with what was intrinsically the 
embodiment of true life. 

No question can arise that these feelings were 
misguided. The life that was entertained by them 
in their heart of hearts was all right, and that set 
everything right ' The efficacy of a thing is not 
lost in its use even if it is misunderstood. Poison ia 
poison, and aots as poison, even when it is not so 
known. Nectar is neotar, known or unknown, aud 
confers immortality as soon as is is sipped." • 
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The above view is set oat boldly and dearly. 
Does it nob however overshoot the mark ? What is 
the necessity of bhakiiyoga, if He ie eaaily accessible 
even through hostile feelings f Sach feelings fill 
the mind more completely than the superfine senti- 
ment* of reverence and love. Does it then come to 
this that feeling Him as an enemy is better than 
roving Him ? The 'Sdlwata sohool apparently do nob 
shrink even from suoh extreme advooaoy. "Quite 
so," they affirm, “the mortal nover becomes fall of 
Him so well in bhaktiyoga as in implacable hostility 
towards Him. That is certain," t But even if this 
position is conceded, does it solve all difficulty ? How 
oan a life, when it feels fall of Him, help not loving 
Him f Does not the feeling of trae life instantly 
transform itself into one of eternal joy and Iov« ? Is 
not the highest emotion of life identical with joyoua 
love f How is it possible at all to feel hatred, 
anger, enmity against One Who is All-love f 

The answer to this question immediately reveals 
the true nature of all the overpowering sentiment* 
directed towards God. They are all bhakti at 
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the top and bhakii at the bottom, It is a bhaita 
who alone can out of his /roe choico become an 
enemy of Him to feel .Him fully, and that also only 
for a short time, when for some reason or other, ho 
comes down in a mortal form. The story of the two 
•attendants' of FisAnu illustrates this. * 

Once on a time, Sananda and other sons of 
Brahmd who had achieved the highest end of life 
through bhafeti, oauie all in a state of nature to the 
realm of God and presented themselves at His house* 
door. The doorkeeper would not allow them to enter 
the sacred ‘home’. Immediately they were oursed by 
the sages to fall down from that high state and to 
tarn into 'asuratf. They aocepted the enrse and choso 
to be born as His implacable foes. By this course 
they reverted to thoir Divine position at the end of 
three births only. 

It may be enquired— how the attendants of God, 
His favourites, who had tasted true life, ooold ever 
fall off under a curse f The answer is supplied in 
the story of ChUrafottu. The story is quoted iu some 
details, as it incidentally shows that it is not always 
necessary for the bhaita to adopt the hostile attitude. 
He may become an atwra, but may still retain hfa 
bhakii for God. 

CAitral«u was a great mortal king of the Sura- 
Struts. His dovolion to the Supreme God was the 
talk of the day, throughout his vast dominions, and 
won for him esteem and regard even from the great 
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sages. He lived long without an issue, and that 
troubled his peaoe of mind a good deal. How would 
the people fare after him without a king ? Would 
he never be blessed with a eon who would take in 
fulness of time the oharge of the people f. At last, 
by the effioaoy of some virtuous acts of Angiraa, 
one of his queens presented him with a son. But 
alas j that darling of hia heart was put to death 
through the jealousy of the other queens. Tho trial 
sorely taxed him and he was overwhelmed with grief. 
Angiroa with Ndroda paid him at this time a visit. 
They restored the dead son to life, but ab the same 
time reminded Chitraketu of his departure from cho 
truest mode of life. They asked him soon to leave 
everything and every one, and Ndroda helped him 
with the saored Mantra whereby to worship the 
Sambxrshana form of the Eternal, the one through 
which passed all the Divine Incarnations to and from 
the world. The instructions were followed, and Chi- 
trakatu soon attained fall life-realisation through 
bhakti, and was ohoaen king of the Vidyddharas. 
He now roamed freely in Ilia free life, full of Hari, 
the embodiment of life. He cheerfully listened to 
the Vidyddhara women ever singing of His eternal 
glories. One day while riding in the celestial region 
in a oar given him by Vishnu, he found Siva, hold 
in fast embrace by Gauri', Hie beloved Consort, sur- 
rounded on all sides by demigods. Ho felt amasod and 
shooked at the sight and oould nob help bursting 
into a peal of laughter. He even londly spoke out 
what he thought of such ' shameless ’ oondmct. The 
Goddess oould not stand tho insult. She cursed brra 
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that he mast fall down to the r&nfe of an aiura. The 
oorae of oourae could not have any effect upon him 
who had raised himself by bhahti to the highest state 
of life, to true life. Freed onoe for all from mortal 
bondage, how could he be again pulled down from 
his exalted state f Curses only carry out the karmic 
deetiny of man. Once above worldly karma, one 
can not be affected by them. But still he cheerfully 
acoeptcd the ourse and freely ohoae to assume the 
form the Goddess had wished for him. • The form 
was a matter of no oonsequeuce to him. Ho apolo- 
gised to the God and the Goddess for unwittingly 
hurting thoir feelings in his spontaneous outbursts, 
and prepared himself for the new career, absolutely 
unmoved and unooncomed. As a bhakta, he had 
nothing to lose by the mere change of body. His 
true knowledge, his true asceticism, hie true powers, 
all remained intaot with him oven when transformed 
into an cwwo. t When killed at last at the hand* 
of Indra, he died ‘foil of Him’, with thoughts 
exclusively directed towards Him,- 

This story will show that a bhakta under the 
force of some apparent necessity may choose even the 
hated form of an asura, but his bhahti will sooner 
or later restore him to his true life-form. Even 
when an apparent enemy, his enmity is assumed for 
the sake of bhaiti. It is because he wants to be 
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anyhow ' fall of Him *. The hostility is therefore a 
self-assumed phase of 5AaM and nothing else. So 
are all paseions for Him, all affections for Him, and 
every phase of emotion that seems at first sight to 
be something other than bhakti. It is all inspired 
by bhakti, though ohanged in form through some 
accepted oaase of transformation. The Paurdnic 
legends that ohroniole these transformations will folly 
confirm the view in eaoh of such casos. 

Take for instanoe the oaao of the milk- women of 
Vrinddoana. Oonoeding that it was their passions 
for Krishna which wrought their salvation, the legends 
shew that in some of their former states of existence 
they wore animated by a spirit of passionato devotion 
to, or paasionato love for, Him. The real foundations 
of their life* realisation had been laid therefore before 
they were born at yrinddvana. They had chosen 
for the speedy fulfilment of their highest aim the life 
of passionate love for Him. Their passions therefore 
were another form of bhakti or true love. • lb was 
self ohosen and had no taint of sin againab truo life. 
It was for Him and in the pursuit of fall lifo-rosliss- 
lion. That cleared it of any suspicion of guilt, 
“When passion”, argues the Sdiwata philosopher, 
"is identified with whole-hearted devobion to True 
Life, it cesses to be passion. It ia not associated 
with any worldly mortal craving in tho mind. Ib 
lifts therefore life above the mortal. Even as the 
fried or the boiled grain never germinates again, bo 
passion for Him does nob lead to worldly births 
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at all. I* Now to follow the life- history of these 
embodiments of pore passion for true life. 

“There were, " reoords the Oargasamhitd, “ several 
groups of such milk- women. Firstofall.it was the 
Eternal Srvtis, the embodiments of true knowledge 
and fundamental life. In the eternal region they 
were all in definite forms of life. # 'In that land of 
milk and honey, t situated in the middle of the 
ocean of milk or the nectar of life, the Srutis wor- 
shipped Him to secure His favour. When directed 
to ask for a boon, they desired personal attachment 
and lovo towards Him for the fullest realisation of 
the joys of true life’. The prayer was granted, as it 
oould not but be. Out of their free will they were 
thus bom as milkmaids at Vrinddvana to enjoy His 
oompany and realise the joys o! life through a course 
of passionate love. The seoond group was that of 
the women of Mithild. On the occasion of Rdma's 
marriage with S\'ld, the women of Mithild who were 
fortunate enough to have a full view of his personal 
beauty, — and their good fortune must have been 
acquired through courses of personal devotion to 
Him in several previous births, were naturally capti- 
vated by the enrapturing charms of the groat incar- 
nation of Divine attractiveness. Fully impressed 
then with Divino Life in that aspect of beauty, 
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they had now salvation within their grasp. They 
wiBhed in their heart of hearts to have Him one 
day as their nearest and dearest one, to be parnters 
of Hie life. Their wishes were answered, when 
they were born aa milkmaids at Vrinddvana. If 
their paaeion for Krithna apparently released them 
from the world, they had really earned the release 
through their devotion to Him. • The third group 
was composed of the women of Ayodhyd whose 
aooumalated and intensified bhakti for Him prompted 
them to entertain the sentiment of love for fidma, 
when he returned to Ayodhyd with bis charming 
consort after the Lankd war. For the attainment of 
their heartfelt desires they were born as milkwomen 
at Vrinddvana. The forth group, apparently 
strange to observe, was that of the great sages of 
Janasthdna with whom Bdna freely mixed for a 
long time as their friend and protector. They were 
nobly jealous of StUft good fortune, and themselves 
wished for the good fortune. They were then 
born as milk-maids of Vrinddvana to have their 
wishes fulfilled. The fifth group was of . the forest- 
women of Panchavati' Good fortune accumulated 
through previovs courses of devotion must have 
brought them into his society. They were be- 
witched by his personal charms. They were then 
born, as milkmaids of Vrinddvana at the proper 
time. There was yet another group,— apparently 
a ourious groap, but lifeleasness could not be 
thought of in oonneotion with any definite item of 
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a SdiiData scheme of sacrificial devotion, — it was 
tho gronp of Tajnns i'tdt. On every occasion of a 
‘horse-sacrifice’ by Rdma, he had set up a partner 
of his lifo, an image of Si'td, by his aide, in confor- 
mity with tho rales of a sacrifice. The partner 
must have immediately been endowed with life. 
A unit of life in devotion to Him must have been 
incorported in thab apparent image. Suoh a nnit 
of life, under such circumstauoes, oould not but long 
for .better partnership in actaal love and actual 
life. Hence all wera born as milk- maids.'’ 

The abovu will illustrato how the Sdlwata 
writers wanted to emphasise the fact that even as 
apparent incarnations of passion, the milk-women 
who were partners of His joyous life at Vrtnddvana, 
had really been bhaJcUw all through. We do not 
stop here to go deep into the question, if theao 
inilk women had ever been really .outside His 
eternal circle of Love. Suffice it to observe at this 
stage that every aoul is potentially ever in the 
Lovo circle, or rather in its transcendental aspects 
ever in that Circle, in all possible life-phases in 
its infinity. Devotion helps to realise such phases 
of lovo as are intended. 

Tho same line of prooodure, as noticed in the 
case of ‘passion,’ has beon adopted in the case of 
other omotions that are apparently held to have 
conduced to salvation in othor cases. Those who 
entertained such emotions mast have been inspired 
with bhakii spirit in somo provious births,— that is 
the burden of all the legonds. Thus we find that 
Sintpdia and Dantdvakra, two of the sworn enemies 
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of Krishna, had really been the two Divine atten- 
dants of whom we have spoken bofore. His kith 
and kin, hie friends, bis admirers, all had earned 
salvation through bhakliyoga, and now oaine to 
enjoy his company only to work out that salvation 
through that companionship. Evan the parents of 
Krishna had been two of Hie most devout worship- 
pers in previous worldly careers. In their 
intensity of devotional emotion they had wished to 
entertain the beat affections for Him, aud they gob 
Him as their son, • to realise fullest life through 
affectionate sentiment* centrod on the Principle 
of All-life. 

That these phases of “ passion ”, fear, enmity, 
kinship, affection, friendship, completely filled the 
lives of the several types of bhaklas with that All- 
comprehensive Spirit or Life, more than justified 
their free choice iff the states of apparent ' irrever- 
ence They all sought for the respective form3 
for the sake of intense concentration, samddhi or 
bhdvand, and the end in eaoh oase justified the means. 
When carried away by their ' passion ’ for Him, the 
milk-women “ had none and nothing else but Him 
in their thonght and speech, in all their bodily 
exertions, fall in every way of Him and Him 
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alone. ” • “ They left every one else, el) near and 
doar ones, for His sake. They harried to the place 
whereto Ho beckonod them. Their aenselife com- 
pletely oenfcred on Him. When He suddenly dis- 
appeared from their midst, just of course to give 
them an opportunity to think of Him exclusively 
in their sense of great loss, they felt nothing elee iu 
their heart but that of the woful loss and searched for 
Him olosely, rather madly, in overy creek and corner 
of the forest, and made enquiries about Him with 
animate and ' inanimate ’ life. They failed to trace 
Him anywhere. One who was everywhere, and in 
despair, seemed to recover Him in themselves, and 
in the fullness of emotion, felt full of Him, all 
inwardly transformed into so many Krithnaa. Can 
all this be viewed in any other light than true whole- 
sonled devotion to Him, What other course can be 
considered as better suited for merging individual 
life in Divine Life ? The samddhi of the jndnayogin 
certainly does nob advanoe him farthor and it is 
doubtful if it carries him even bo far. At any rate 
the path of abstract concentration is too difficult and 
dry and at overy step there is chauce of a slip, t The 
simple milk-women ohose unquestionably better. Take 
again the case of the fear-strioken Kama, From the 
very moment he began to ontertain the thought in 
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hia mind that He would appear to put an end to his 
mischievous activities, he had none and nothing but 
Krishna in his thoughts, who filled hia whole life, 
ao to say. He 'sits, Krishna in hia heart • he goes 
to bed, Krishna in his heart ; he stands, Krishna 
in hia heart ; he dinea, Krishna in hia hearb ; be 
walka, Krishna in hia heart ; he thinks of Krishna 
and Krishna only ; the whole world of life he rnovoB 
and lives in ia everywhere only Krishna to him. t- 
Ransa’s fear thus served him better than the rigorona 
penances of the ascetics. It was the triumph of bhakti 
in its unorthodox form. The 'hostile ' aspect of the 
bhakti of Sisupdla and Dantdvakra we have already 
touched upon, The curse accepted by the devout 
attendants of God could not be turned to any better 
acoonnb. Three successive births, foil of intense 
enmity against Him, transformed their inner life 
into the Divine form, for steady and oonoentrated 
thoughte never fail to determine the shape of 
life. • Such an enmity, aelf-chosen enmity, was 
apparently preferable to loose attachment. It was 
their samddhiyoga in the ‘ hoatile ’ garb, but it was 
nothing but bhakti in spirit. The Yddavaa, the 
fortnnate kinsmen of Krishna, became sc full of 
Him, that they had no thoughts for themselves. 
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when they automatically, as it wore, lay down, gob np, 
moved, spoke out, played or bathed, t lb was indeed 
a luoky day for those gods and goddesses, also, who 
had earned their salvation byinteoae devotion to Him 
wlion they came down, through His grace, to 
enjoy His kinship. Equally lucky were the goda 
and goddesses who had como down as milk-men and 
milk-women bo share the privilege of nursing and 
rearing the Divine ohild of Nanda and Yasodd 
All these near and dear ones were full of the tendered 
feelings for Him in flesh and blood. 4 Such good 
fortune oocurs but rarely in the life-history of a 
bhakta, to enjoy the immortal in the mortal. As 
for His friends, the bhaktru, who in their human 
careers folt regular comradeship with Him, they 
could never imagine themselves as * distsnb * from 
him. Closely associated with Him, they got their 
livos naturally merged in Hia Life. “They slept 
together, they sat together, they walked together, 
they exulted together, they boarded together, they 
did everything together." Bhakti oerbainly could not 
secure a- better channel for its immortal flow, than 
this condition of inseparable asaociatiou with HU 
Life. An Arjuna or a Sri'dtma thus felt full of Him, 
We have observed before that even in their un- 
orthodox states of life, the ‘ transformed ’ bhailas 
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often unmistakably shewed their true character, 
when through His grace and under His inspiration, 
thoir inner true nature burst out in its immortal 
purity of love for Him. The Purdnas almost 
everywhere record the devotional language of Hia 
so-called enemies, when they pass from the assumed 
to the real state, on the eve of their extiuotion of 
mortal frameworks. As for Hi* friends, b/takla/, and 
dear ones, every nowand then, they disclose their true 
nature. The ‘reverential’ attitude of the dear consorts, 
the milk-maids, the milkmen, the Yddavai, and tho 
Pdndavas is a matter of frequent manifestation. 
Even the ‘venerated’ elders, Hia father and uncles, 
mothers, aunts, 'honour' Him, 'adore' Him, sing 
in Hie praise, in their moments of true self-oon- 
soiousnoss. The hymns of Kunii', of yasvdeva, of 
Devaki', are in3tanoea in point. They seem to 
awake themselves at suitable times. Such 'awake- 
nings' reveal the bhakta iu each of them even in 
apparently strange circumstances, 

The question may now be reasonably put— hew 
does a bhafoa manage to forget himsolf in his ordi- 
nary life-activities, though raised by virtue of 
devotion to Him to an exalted state of unrestricted 
knowledge of True Life behind his own self ♦ The 
answer i» simple. When he freely chooses lo have 
his bhdva tamddhi through the one or the other of 
the assumed forms, he plaoes himself completely in 
the hands of All-life. The Groat One then covers 
his life with the veil of Mdya, as is the case with 
ordinary mortals. When He chooses to lift the 
veil, the true life of the bhakta immediately asserts 
34 
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itself. The ordinary mortal is not bo fortunately 
placed. He hs3 cultivated no bhakliyoga in hiB 
inner life to help him this way. The btokta works 
under the spell of Mdyd, bub the 'Mdyd is sure to 
be withdrawn aa soon as the end is achieved- 
She is really in the servioe of the bhaha, to 
servo his great end of samddhi . The same Mdyd 
that works such a havoc in the case of an ordinary 
man of the world, ia an affectionate handmaid in 
the faithful service of a bhakta. 




CHAPTER XVIII. 

Inspiration, initiation and Guidance. 

FIRST IMPRESSION OF REAL LIFE. 

The path of bhakti, simple and attractive as it ia, 
does not appeal to the imagination of any body and 
every body. Why is it ao f If man ia ever in the 
quest of real life, how oan man refoao to be drawn 
towards a ooarae of life that ensures it absolutely and 
manifestly ? It is because man ie nob always his 
own roaster. No doubt he has freedom of choice, but 
his expreesion of free choice is restricted by conditions 
over which ho has no control apparently. These 
conditions do not allow him to follow his true 
instinota, Cironmstanoea ever make and mar a man. 
No proepeots, however brilliant, oan induce a man, 
immersed in mortal joys, to embrace a creed of 
apparent self-denial. To live for others’ lives, instead 
of one’s own life, most at first sight strike as a foolish 
‘ mission.’ If to live the happiest is the obvious end, 
the less one bothers abonb others, the better. This 
is the line of argument that generally influences tho 
ordinary man of the world. Suoh a man stands in 
need of the amendments and corrections of his views 
in the bitter eohool of experience. He requires bo 
be disillusioned first, before he oan be persuaded to 
look ahead and look better. When pursuit of so- 
called joys will not bring in joy but will bring in 
misery, he will then and then only revise his notion*. 
It will Utke some time to bring home to him thab 
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to live for others is the boat way to live for one’s 
own self, for the great principle of life is one in its 
infinity. Self-centred life is h vain delusion. To 
strike at one part of the One whole is to strike at 
the vital part of all life. A wrong done to another 
ever recoils upon the wrong-door. He who takes no 
lively interest in life around really lives a poor life 
himself. To enrich oneself, to ennoble oneself, ono 
most strive to live for one’s neighbours, and the neigh- 
bourhood of man ia ultimately the whole anivorso 
of life. 

Ideas suoh as those require to be instilled into 
a man’s mind after ho has been disillusioned about the 
mortal charms. The best way, naturally, that such 
impressions may be created ia association with holy 
lives, lives devotod to true pursuits of life. Human 
lifo is ever apt to catch the ' contagion ’ of life, be it 
* poison ’ or * nectar When disillusionment comes, 
life, to which stagnation is always repugnant in its 
natural state, looks round for true life, the examples 
or modes of expression whoreof will inspire the 
disillusioned life with a true idea of the regulative 
laws of a Jree life. Such a guide will not only tell 
the seeker of life, how the latter is to live not only for 
his little self, but also for bis big self, self that in its 
bigness comprehends all life e 

Let us now sum up the conditious under which 
the true life of bhakti starts in the world The 
first condition is that & man must be heartily sick 
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of the quest of mortal pleasures. The seoond 
condition is that he must, on the positive aide, havo a 
wish to live, have a spirit folly roused to live a 
bettor and a truer life. The man who entirely 
despairs of life, and sincerely thinks that life in 
itself can never have a glorious prospeeb in the 
pursuit of life, is initially debarred from the path 
of bhahti, for it essentially implies aotive life for 
all life. To suoh a despondent heart, the path 
of abstract knowledge that leads to self-contained 
contentment and release from the bondage of active 
mortal life must appear as the most desirable 
one. • But the man who wants really to live, butt 
only to live a better and a higher life, must seek 
shelter in the Religion of Life, the oult of bhaJoti. 
He has not despaired of life, but has got only 
disillusioned with regard to the mortal joys of life, t 
He will then look for a truer oourse of life. In 
this frame of mind, he will oome across many, 
perhaps coo many, who profess to be in possession 
of the aeorets of true life, happy life. Pious men 
regularly engaged in laborious religious rites and 
ceremonies may attract him. their pretensions 
may be justified in 9ome cases, bnt not in all If 
they have learnt to perform their holy sacrifices in 
a spirit of self-sacrifice and work for All-life, then 
it is of courso all right, Else they will only dis- 
appoint the earnest seekers of true life. Religi- 
ous recluses devoted Co pure self-contemplation 
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may seem to have found out the path of true life. 
But recluses, as recluses, will not in the ond fully 
satisfy the life-instincts of the life-seeker. He 
will admire them, but will refuse to identify life- 
realisation with life-extinotion. It is only whole- 
hearted workers iu the cause of Highest Lifo and 
All-life who will answer the soul’s wishes of tho 
life-seeker. In thorn he will find what he wants in 
his heart of hearts. If be can cultivate their 
acquaintance and be taken into their society, he 
will be enabled to see tor himself, vividly through 
thoir oxemplary conduct, what a true course of 
life ia liko. " To aee them is then to be inspired 
with true life. To hear them is to hear the voice 
of true life. To be privileged to speak to them is 
to speak out the true desires of life. To bear iu 
mind what they are is bo carry the impressions of 
truo life.’’ Association with thorn, in any way, 
purifies life absolutely, totally and immediately. 
The sins of no-lifo can not exist side by side with 
the inspiration of true life. Tho inner soul of a 
purified heart is instinctively attached to the Souroe 
of all joy, all love. 

Ib is for this reason Dhruva prays to God lor 
the privilogo of association with pure lives. ‘Then’ 
he is convinced “there will be a continuous flow of 
joyous devotion in his inmost heart. Ho will then 
ever keep himself intoxicated with the beverage of 
true life involved iu all talks about His greatness.” 

To know how to live for God, to love God, one 
most indeed oome in olose contaot with saints who 
love God and live for God. Life always catohoa 
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the spirit of whatever is brought into close rela- 
tionship with itself, and a saintly life is bound to 
impress and inspire an inquisitive life, a life truly 
prepared to receive impressions of true life. 

If a disillusioned life easily takes to the society 
of pure livon, it may sometimes happen that this 
natural order may bo roversod. It is sometimes obser- 
ved that a lucky acquaintance with a saint leads to 
disillusionment on the part of a man of the world. 
Hut the reversal of the order is only apparent. 
It ia by virtue of his previous karma that a 
worldly man ia brought into this favourable oonbacb 
with a pure life. Then only he has no need of a 
further course of bitter experience of life to 
impress upon him the miserable nature of mortal 
life. Ilis life-experience in previous births has 
sufficed for him. Instinctive disgust with mortal 
affairs takes him to pure sooiety. Association 
with good spirits can not bB sought for before the 
spirit of life awakes within one’s self through 
sinceresh dislikes for the mortal charms of no-life. 

Speaking of association with true lives on earth, 
we are at once reminded of the eternal and infinite 
Archdvaldras which the Great Embodiment of True 
Life has disclosed in the world iu His universal 
kindness, implied in His Diviuo saliva, to inspire 
man and draw him unto Himself. “ In holy shrines, 
in well known places of pilgrimage, and they are within 
reach of every body, every disturbed soul that seeks 
peace aud comfort, a man of the world whose true 
spirit has awaked, ma}’ find tho Divine Spirit ever 
ready to tako him into Hia bosom.’' If the true 
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spirit has been awakened, a seeker of peace when he 
comes before Buoh an AvaUira, will immediately feel 
the ‘tide of true life’, and thus ‘washed clean' will 
thenceforward seek nothing else but to serve and 
worship Truo Life. There need be no misgivings that 
ho will lose touch with Him ever afterwards. Once 
true desire for His society is firmly planted in the 
heart, one ia perfectly a&fe. His mortal desires will fall 
away by themselves. Nothing bat a real taste of the 
glories of Truo Life will then satisfy him. He ia thou 
in the fittest condition to place himselfjentirely under 
the guidance of one who can guide life to true life. 

It is necessary to observe here that holy shrines 
and places of pilgrimage may by themselves also 
rouso the pure spirit in the hearts of the ‘ worship 
pers ' and the ' pilgrims.’ But generally they can 
not, by their nature, apparently devoid of life aa they 
are, improaa life immediately. Regular pilgrimages, 
regnlar visits to holy shrines, regular worship of holy 
idoL, will no doubt gradually intensify bhe spirit 
of devotion ; but it may take a long long time 
before the spirit of true life-devotion is fully 
aroused. It is not so howover with tho “society of 
tho saintly ‘bhAyavai(u. u e Their life will instantly 
influence the life that comes in its contact. “The 
bhdyavatas are the moving li'rthas , their hearts, 
the living shrines of True Life.” J They freely 
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move among people holding out best opportunities 
for all. Only the fortunate seek for the sooiety of 
suoh bhfigavotas to have their lives fully roused 
to live the truest life. 

When worldly life is disillusioned, and life ia 
roused in one way or another to live the truest life, 
life want* to place itself naturally under the guidance 
of a ‘worthy dcstdrya, T who oan ragulato the oarnest 
aearoh of life. The guidance of'the boat achdrya is 
really the one condition in whioh true life can 
flourish in an 'impressionable' soul. It is obvious 
therefore that the regulated and the regulator, the 
pupil and the guide, must exactly suit each other, 
that true life may be influenced conformably to the 
appropriate devotional instincts of both. The condi- 
tions implied in suoh mutual adaptability are 
elaborately dealt with in works on practical devotional 
courses. 

“The intended 'dcMrya' and the intended 'rishytf 
must live with each other for a whole year. By 
this they will be ablo bo know each other intimately, 
There can be no trae relationship of tho dch&rya, 
aud tho sishya, unless and until each is satisfied of 
the fitness of the other." • All privileges indeed 
are aoqnired and held by special fitness for them. 
The test of speoial fitness for a disciple is in the 
intensity of his zeal for the acquisition of the right 
of free life and true life. If he is in right earnest 
about the truesb fulfilment of his life, his right to 
it is completely established. 

• Achary* from thar to move. 

t M. M. quoted in B. B. V. 
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Once one provos to be inspired with an ardent 
desire bo live true life, bis noble ambition must be 
satisfied without unnecessary delay. The will to 
live a pore life at once purges tbe worshipper's soul 
of all sins of commission and omission, for ains 
lie in impulses to interrupt the smooth course of life 
within and life outside. How can they co-exist, 
with the impulses of true life j All virtues also 
counted as preliminary tests for the aishya automati- 
cally reduoe themselves to the instincts of true life, 
for virtues are all based upon the respeot of 'rights 
of all’ to live. “Tho man who has imbibed the spirit 
of reverence for all life does not overestimate his 
own importance in the order of creation. He will 
never chorish any ill will against another for his 
better and happier worldly conditions. He will 
wholeheartedly apply himaolf to the task of true 
life-advancement. He \till dismiss from his mind 
the erroneous notion that anything that lives really 
belongs to him as his own, for every thing he knows 
belongs to One Life. He will cultivate nothing but 
a spirit of intimate comradeship with all that live. 
He has no need to be ever in a hurry in a raca 
for true life, lest any one else beats him in the race 
and reaches the goal oarlier, for he knows that the 
goal-post La fixed in his heart of hearts, as it is in 
every body’s else. He takes every step in life, when, 
after careful enquiries in his mind, he is satisfied, 
that the intended step is in the right direction, and 
is bo lead to the goal of truo life. He will not envy, 
will not speak ill of, any one else who has exalted 
himself to a higher state of life. Trne life he will 




FIRST IMPRESSION OF REAL LIFE 275 

ever appreciate, and that appreciation will be auto- 
matically reflected in his truthfulness in speeob. # 
The disciple also is expected to satisfy himself 
on his part that the intended dchdrya is fully endow- 
ed with the power to inspire one like himself with 
the spirit of true life. That an dchdrya is requirod 
to be thoroughly virtuous and absolutely untaiuted 
with any sinfulness is of oourse the fundamental 
qualification on the part of the dchdrya What 
however specially qualifies the dchdrya for the res- 
ponsible and honourable position is his command over 
all the ‘ instruments ’ of true devotion to Highest 
Life. Of these * instruments ' of devotion, the eternal 
' mantras ’ of oourse oome first, for every phase of 
eternal life is based upon one or the other of the phases 
of eternal sabia *, as tdbdat and sdbdas alone sustain 
existence and regulate existence. J Tbe mantras , 
the permanent language and the laws of life, the 
dchdrya mast be in s position to snooessfully oommu- 
nioate to his pupil. The virtue that raises a man to 
suoh a position is the virtue of life itself in its uni- 
versal aspect Unices and until ona has exalted 
oneself to the eminence of a unit of all-life, one oau 
nob have any influence whatever with any unit of 
individual life. To occupy the centre of all life gives 
one the right to inspire all life around. The dchdrya, 
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therefore, must, in other words, be in his life a true 
partner of the Highest and the Centr'd Life. In this 
sense he is identified with Him, t God, the Princi- 
ple of all-life is the One A'chdrya , and an individual 
( fchdrya is from this point of view only an inspired 
uoit of His Life. Viewed in this way, the preoeptor 
is full of God, full of the eternal principle that stands 
for Life. The satSiva or true life-energy in ‘him 
is in the purest ooudition. and he can thus evoke true 
life out of an apparent unit of no- life. Endowed 
with this pure sattwa , he oan ‘ dispel ’ the charms 
of avidtfd and endow his disciple with pure reason. 
All-wise, full of true life-spirit, full of God Himself, 
the preceptor is untroubled, by anything that disturbs 
life. He knows the eternal laws that regelate life 
and knows the duties of life. As such he is the 
fittest dchdrya. He is the Brahmin of Brahmins, in as 
much as he has realised Brahman or Universal Life in 
himself. So far a3 the mortal world is concerned, 
and tho mortal world is striotly guided by individual 
karma, he is necessarily a Brahmio also by birth, * 
for the kan lie law of the world prescribes a Bra- 
hminical birth where saUtoa or the regulative energy 
of life predominates over the forces of no-life. But 
it is not absolutely impossible that ho may not be of a 
lower birth. The only point is that he is endowed 
with saiSica as the predominant energy of life, the 
Brahminical epirib. The SdCtoala view of life indeed 
does allow chat a hhakla may freely choose to be 
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bora in a ‘ lower ’ order of life for somo reason or 
other. Indeed a Janaka. a Vidura, or a Ndrada ia 
not less qualihed than . a full Brahmin. But tho 
phenomena must be conoeded as rare, and even a 
n on-Brahmin, purest of the pare though he may be, 
will nob in all probability agree to pose fully as an 
dchdrya, leet he thus sowe the seed* of religions 
anarohy and oon fusion, whioh is the very thing his 
sattw a or instinct of life will guard him against for 
the harmonious course of worldly life all around ft 
It is not necessary here to explain at longth the 
various outward teeta by whioh one will establish 
easily the ‘exalbed’ oharacter of the ichiryo, As 
explained above, the preoeptor will have everything 
that the predominance of tattwa irapliee. His con- 
nection with a family of pore lives, his out and oat 
devotion to pure life, his acts of pure life, his cheer- 
ful and deliberate acoeptanoe of a course of life that 
bespeaks his wholehearted self-application bo the 
service of humanity, his freedom from pasiions that 
wrong life around, his neat and olean habits of life, 
his ever youthful looks which serve as an index to 
an immortal and indomitable spirit of life wltbio, his 
all-round alertness, his acnte intellect, hie lively 
thonghta and expressions, his agreeable manners, his 
self-contented nature, his equanimity, in short every 
thing that indicates an inspired and animated life, 
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and a life settled in itself, will mark him oat as worthy 
of confidence and reliance na a guide of lifo «• 

When the dchdrya and the tishya have thorough- 
ly known each other, and a condition of mutual 
confidence has come into existeooe, the first duty 
of the preceptor of course is to ascertain definitely 
the indications of the inner life of the pupil. One’s 
outward tastes surely indicate one’s inner tendencies. 
The preceptor has therefore to closely watch the 
pupil’s outward acts of life. From this careful 
scrutiny he will be able to conclude whioh form of 
Divino Life and which phase of Divioe Life \yill 
appeal most to the pupil. There are, for instance, 
men who by their natural instincts may bo drawn to 
a modo of worship that holds up the life of Rdma 
as the model of life, a lifo of stern dutifulness. 
There are others who will appreciate the majesty 
of the Lion-uiao, the chastiser of demonical wicked* 
neas. There may be people who appreciate the 
glories of the Duarf-man who demon etrated to an 
enemy of Divine Life, the potentially all-compre- 
hensive nature of Divine Life, in whioh the apparent 
enemy of True Life was uot precluded from Divine 
grace. S’-i'krishna and his immortal deeds may 
captivate the imagination of particular types of 
minds. So on with the infinite number of ino&r- 
uatiora. There can really be no limit to peouliar 
individual tastes. Nob only this. To some admirers 
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of Rdmi, the aspeot of the royal sacrificer with the 
golden image of the banished consort by his side 
may be the source of eternal life-inspiration. The 
Lion -man may appear to some at his best when ho 
is seen to proolaira universal poaoe. The Dwarf- 
man, whan he introduces himself as a beggar, and 
just asks for three footholds and no more, may 
Btrike some as the moab suitable object ofadoratiou. 
Krishna of the milkmaids, Krishna of Arjuna, 
Krishna the darling of his foster mother, Krishna 
the ruler of Dtcdrakd, Krishnd in the oue or the 
other of such glorious aspect*, evoke* the best 
devotional sentiments in different types of hearts. 
The preceptor will have to see what exactly will 
suit a particular sithya, with regard to the infinite 
varieties of devotional worship conncotod with tho 
infinite modes of Divino Incarnations. 

The next fanction of the dshdrya is to ‘ sow ’ in 
the prepared ground of the inner life of the disciple 
the * seed * that will grow into the fullest ‘ tree ' of 
life, and will yield the sweetest and the best fruits, 
considering the nature of the ’ground’. The 'sued’ of 
life must be looked for in the eternal mantras, aa we 
have already explained. In the Fdiwata Tantras 
the eternal sound roots are conceived in innumerable 
ways, as the regulative aspects of Infinite Eternal 
Existence and Reason are bound to be. Each mantra 
stands lor a phase of infinite satlioa roheroin all 
life is settled. Different devotional types of life, 
in conformity with the phases of sattwa developed 
in suoh connections, will respond to different mantras 
or soundroota. 
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Before wo discusa the nature of those soundroots, 
it is necessary for us to make some preliminary 
observations with regard to these mantraa, wheroby 
the worshipper is initiated into the secrets of Diviuc 
Life, and is thus enabled to contemplate the Eternal. 
Our object is to explain the main ideas that underlie 
the doctrine of the effiaacy of the V%ja mantras. 
What is there in these mantras that esalt them to 
the rank of truo life and etornal life ? We should 
remember that the cardinal doctrine of the Tantras 
is based upon the conception of eternal sound-forma 
as eternal life-forma. 

If knowledge is one of the fundamental aspects of 
life, it is itself presented before us with two sides, 
thought and expression, ideas about things and 
language to express the ideas and denote the things. 
The stream of life on its cognitive side inevitably 
♦lows in theso two channels. The eternal correspon- 
dence between the two points unmistakably to 
one ocrnmon eouroe. That source is Rational Exis 
tonco. At this point, the two sides are morgod in 
true life, which also reveals joy along with reason 
and existence. Taken thus to the eternal source, 
jiaraiyoma, ideas and expressions are entities of 
eternal joy and absolute life. 

The language of man, deformed in its mortal char- 
acter, can never apeak the life of eternal reason and 
joy, though it ever Btrivas to express it, and only par- 
tially 3ucoeeds in its mortal efforts. That follows from 
the limitations of world-life. 

Whenever man speaks, however man speaks, 
then and there he gives expression to some parts of 
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eternal life ever in course of evolution in and through 
the world, but even the best efforts of a master of 
speoch fall far short of a oomplete exposition of life 
in its infinite cosmic varieties, or of the eternal phases 
of the embodiment of all life. The reason for this 
failure on the part of man is to be looked for in ohe 
incompleteness of the life of worldly speech. To know 
a tiring, knowledge must be on- the level of the thing. 
It must bear u complete likeness of the thing Its 
aubstanoe is required to be merged in the substance 
of the thing. That is a fundamental necessity. Life 
indeed always knowa life in its coresponding stage 
of self-evolution. Ib necessarily expresses life strictly 
to the same extent and never to a higher degroe of 
perfection. Human speech can express the life of the 
universe, so far as its incomplete ' human ’ character 
permits it to express it, and cosmio life is pervaded 
by imperfect ‘ human ' character all through, siuoe 
imporfect man is everywhere in cosmio life. Henoe 
ib ia not fully amenable to the modes of expres- 
sion of human speech. Man’s language can never 
also rise superior to itself end express super- 
material, auper-cosmio, transoeudental life, life at ite 
ultimate aouroe of inspiration. 

To achieve this great end, it is absolutely neces- 
sary, as will readily be understood from what has 
been said, to bring language to the level of ultimate 
reality. There the fundamental sound-expression 
of thoughts will naturally correspond with the form 
of the auatainer of universal life. The surue power 
that bears upon its shoulders the burden of the life 
of the world must also in another aspect carry the 
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burden of knowledge as expressed in language. life 
in ideas and life in expression must meet, most co- 
alesce with, each other. 

Working on these lines, the realistic philosophers 
of the Sdtwata school, vested in a fundamental 
■' spiral" foroe the power of linguistic life. In 
the language of realism, the life of the world or 
worlds is supported by Samkarthana, who is essen- 
tially the incarnation of the Great Divine Serpent 
that holds eternal life in hia coils. To the worshipper 
of Ptaftr.u as tho embodiment of eternal life, 'He ever 
lies on tho Sorpont-bed \ To the Sam*, ' God 
cheerfully holds Himself tight in the Serpent-coils.’ 
To the Stikta, ‘ Snkli holds the mighty Serpent by 
tho tail.’ The Serpent-force thus keeps the universe 
steady through all phases of mortality. He is 
fittingly called Sesha, the transcendental ' residue ’ 
of the creative force, the residue that survives the 
dissolution of the universe. * On the side of language 
tho great principle is aptly called Kundalini' Sakti , 
or Serpenb-power. Sound-waves, as every student 
knows, move in ‘coils' for life-expression. The 
ultimate croativo force of language can not therefore 
but bo a Serpent-power, that holds the eternal life 
of expression in his coils. The older sages were un- 
doubtedly impressed with this idea when they con- 
ceived Om, the fundamental sound root, the ultimate 
constituent of pure 1 Vy-om-an * or fine A'kdsa, t 
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in its graphic reality as folly expressive of True Life 
in His stir of evolution, expressed in creation, con- 
servation and dissolution, Om is thus the Highest 
Brahman. Om is the embodiment of the phases of 
world-life, represented by Brahmd, PtsAnnand Siva.9 
Om on the other hand represents the fundamental 
sound that has evolved the world of intelligible 
sounds embodiod in human speeoh, and it is visua- 
lised as the Mighty Sorpont. 

While Om ae the magic root was more or less 
concerned with the aspect of Supreme Life, the 
mnndano aspect of life stood in need of a conorete 
expression iu a oomplete suheiue of realistic devotion. 
The Sdtwaias accordingly invented, or rather hit 
upon, forma like Hrim and Klim ae types of such 
oosmio roots. Consonants, as every one knows, 
are ' manifested ' forms, vyanjanas, of sound-life, 
though dependent for their self-expression on 
vowels, near as, those that move sound-life. The 
initial and final consonants, k, and h at two extre- 
mities of expressed sound-life, hold between them 
the whole of cosmic life in expreaaion. Join to k, and 
h, the aound-form chat stands between independent 
sound-life, atoara, and dependent sound life, vya- 
njana. That form was originally conoeired as some- 
thing like rand /, something that embodied bobh.J 

is aka 'so, for sound-life thus expresses itself ( k«sa means Jo 
express \ ^ 
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as the phonetics of the Prdtisdkhyas unmistaka- 
bly disclose, and the subsequent postulated equality 
of r and l of Sanskrit Grammar confirms. It was 
indeed the intermediary letter hetween r and 
l as used in Vedio soript,* and the supplementary 
l, lakdra, of the Tanbrat. Combined with this 
onund, the oonnecting link between vowels and 
con8onanta, dependent and independent sonnd-liveB, 
and supplemented by the sound-symbol of Sakii, 
what is represented by feminine suffix in Grammar, 
and what essentially stands for the Hlddinx' Sandhini 
and the Samvii principles of life, and crowned at the 
top most appropriately by the symbol of the World- 
mau or Brahmavindn t, the magio roots of the 
TarUras emerge on one aide as Brim and on the 
othoraa Klim, and between them they comprehend 
the whole sphere of cosmic life. They were fittingly 
termed as kdmavtjas or roots to govern cosmic 
detires, aa on the side of sound-life the r and l in 
them linked Divine Life with ooamic life, and stood 
therefore ns the visible expressions of the prinoiple 
of life’s intrinsic desire of self-fulfilment above 
cosmic desires. * Prom the Sdtieata point of view 
the kdmavija was as important as the Oid of the 
Vedieists, 

In the Upanishadio scheme of abstract self- 
contemplation, which aimed at identity between 
individual life and All-life, the Divine Vedic root 
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•lone might suffioe, but in a soherae of religion 
whero the worshipper shrunk from the very idee of 
identity with God, evor emphasised his subordination 
to and dependence upon Supreme Life, acknowledged 
nothing but li)d of Life in oosmio Jife, end sought 
highest life-fulfilment in passionate desire for Life 
above oosmio life at every turn, the himavi'ja was 
bound bo figure most prominently. 

Although in the oeremoniee connected with 
' infusion of true life the magio roots play the moat 
important part, yet for the purposes of spcoial types 
of life-inoulcation oontormably to the attitude of 
different dovotees, innumerable types, infinite varie* 
ties, of full life-expressions on the liguietio side of 
life, are indicated in the Tantrat, to speak explicitly 
in eaoh caee the life of devotion of a particular wor- 
shipper. One type may stand for humble and respect- 
ful homage to the Darling of the milkmaids, another 
to the Cow-boy, another to the Lion-man, yet another 
to the Prince of Ayodhya, and so on infinitely* This 
vast body of the mantrai really amplifies the spirit 
that is in the root or kdmavi'jo, and explicitly states 
the relation of the particular individual life to 
Supreme Life, iu one of the innumerable phases of 
^transcendental desire ' of Life. 

The great merib of the Sdtwata mantras, in confor- 
mity with the whole system of the Sdtwata religion, 
ia the right they automatically confer upon one and 
all without distinction of sex or oasts, to aohieve 
life’s highest end through their use, by life-ooncentra- 
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tioa on thorn, and regulation of life ia accordance 
with the spirit embodied in them. * Thoro is indeed 
no reason to doubt that one of the purposes for which 
they were invented was to entitle everybody, iu 
every rank and stago of life, to a life of highest 
devotion to True Life, a tbiog not to bo thought of 
iu connection with the Vedic scheme of updsand 
through Om, for tho Vedic scheme automatically 
demanded a standard of aelf-oulturo in the worshipper 
which could not bat be looked for in a pure Brahmin 
who by birth could claim highly developed latltoa or 
life in himself, to comprehend tho ultimate unity of 
life, as implied in tho vydhrili } or special statement 
attached to Om, and tho fuller * Eong of life ’ or 
GdyaUn , joined to both at tho end, the three together 
known as the essential song of Brahminical life. • 

The Kdmavtja of the Sdtwata Tantrai thus takes 
the place of tho Vedic root of complete self-adulation 
( Pranava ) and self-admission ( Om ), Bnd stands lor 
a trauacondontal desire for life associated with Life. 
The vija mantra of tho Sdiwatas similarly corres- 
ponds with the vydhrili of the Vedicists, and unlike 
the r ydkrili which is naturally reduced to a single 

• roit« wnrt awn far. i fwra*. srsKwn »*r 

Mlfu«Tfw. f ( B. G. T. quoted in H. B. V. ) 

1 'qjfr. W.'— constitute Vedic Vyakrni 

• "tm Hnfeavp fint oV. v-nfamj r 

"He is the Regulative Energy behind the Sun-god and 

guide* all active rca»on ' ' He is what is bslow, what is 
in the middle and what b above ( Vjahritiy. He is In the 
lundamental sound-root ( Pranava ). 
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form in it* universal unity, expressive of identity 
between individuality and universality, reveals a life 
of self-submission to One of Hia infinite Divine 
Phases. The fuller statement, attached to such kamd 
tnja and vi'ja mantra, which may be oalled the 
Sdltcala’s song of life, aptly called kdma gdyattri , 
oooformabry with the Sdlwata’i aoheme of devotion 
and" idea of devotion, invokes the spirit of Transcen- 
dental Desire. This spirit of course is no other than 
that of Pradymna or £dmadeva, and is included 
in the group of the ‘ Eternal Four as the spirit 
that stands between Samianhana on the one hand, 
the spirit of life in idea, and Anmiddha on the 
other, the spirit of life in ' application ’ to oosmio 
creation. * Identified as this spirit is with passionate 
desire for Him, in it* transcendental phase, bho 
Bplrit of the ‘passionate’ milkmaids of VrindAvana 
is of course interchangeable with this spirit, and the 
kdmagdyattri' varies accordingly. 

It is needless to observe in the above connection 
lhab a Brahmin, if he is so inclined, may prefix the 
Vedio * Om ’ to his kamagdyattri', kdma vi'ja and 
vi'jamantra, jnst ns muoh as he can, and really does, 
in praotioe, inolude the Vedio Qdyattri ' in bis routine 
of worship, with the vydhriti and the pranava. The 
Sdtwata cult, indeed, as we have observed more 
than onoe, does not stand in the way of any mode 
of worship, nmoh less of the Vedio or the Upani 

+ ’rft fwr. tnfWnr. 

Wr^iprr (s. k.t. ) 

•litdtwnru f*CT- bit. waiP.n^ViTT i* 
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ahadic mode, for the contemplation of the essential 
unity of all life is not ruled out by the Sdtxcaia 
scheme. 

The explanation we have given of the mantras and 
of the ‘initiation’ ceremony, wherein the mantras 
play the most prominent part, will justify the great 
importance atUohed to them in the SJtivata 
lantras If it is impossible for man to carry on the 
affairs of the world without the employment of 
' mortal ' speech, it is essentially impossible for the 
pure bouI to lead his pure life in partnership with 
Divine Life, and with all units of pare life *11 around, 
without the use of immortal mantras, They and 
they alone speak the language of true dovotion to 
aud eterual assooiatiou wibh Life, and they are indis- 
pensable for the true life-affairs of a bhakta. Ib is 
nut therefore without reason that rights of worship 
of Life are barred in the ease of the uninitiated, for 
to worship Life is to speak the language of Lifo. * 
" Those people still belong exclusively to the world, 
hopelessly entangled in world’s * meshes,’ who have 
nob been initiated into the language of Life and are 
thus precluded from the worship of Life. Their life 
is literally no-life." t ‘As Visbnu in the embodiment 
of life, the mantra that speaks devotion to Vishnu in 



t “h to: unst sj% ft fluf sfwrosiH i 

WlfWl *1 *WT*V. I* (S quoted in h.b.v ) 
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any one of His inunmerabla life-phases is the mantra 
of true life. ‘The initiated bnakta who roguldrly 
•peaks this life is certainly purged of all sina ; he over- 
comes death ; murder of potential life or fullblown life 
that may come along his way in his mortal career — and 
' murder’ does come along everybody’s way at every 
tnrn of mortal life* — leaves him unaffoctcd; he places 
himRelf ont of the reach of mortal existence-, he unties 
all worldly ties ; ha places himself Under the protection 
of life that is released from its mortal phases ; he is 
out for immortal life.’ No wonder that a bhakta is 
enjoined to recite the holy mantra of life in every 
condition of life and never to be without it. The 
phase of Eternal Life that is identified with the 
mantra, taught him by his preceptor after a oareful 
analysis of his taates and inclinations, must evor 
demand bis full life-concentration, through that sole 
mot. us of life-oommunication. The mantra will bo 
the centre round which the whole of the religious life 
of the devoted servant of Divine Life must express 
itself all round. 



’BtTTUTW TOltl l’ 

" Animals arc murdered in the 5re place, when things are 
prewed, when sweeping is done, when pounding is done, 
where waterpots are kept' 

"5 tidviiw BT’flsft C'lUjU'Jid ’jitopt ynfa, 8 **51 
nefs, 8 a^nrsit atf**, 8 8 8*rrc rrtSr, 8 

srra, » »rafH *rrfu 1* ( 

quoted in H. B. v. ) 

t w i 

rot wnrmnsfH *n<r nw 3 1 * ( G. p. ) 
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CHAPTER XIX. 

Details of Devotion. 



ALL-ROUND LIFE-IMPRESSION. 

Trne life from its nature must always livo in its 
own elements. Nothing that is not life can hold 
life. As the life of bhakti is life of devotion to true 
life, the principle of sattwa embodied in Vishnu or 
All-life, the rites oonneoted with a scheme of bhakti 
for Him must therefore represent a series of aota of 
life-consecration in all the particulars that constitute 
those rites. Not only is the inner life of the bhdktn 
to be raisod to the rank of true life hy a genuine 
mode of initiation or life-infusion, as we have 
explained, but everything with which that life oomea 
in contact, every act which that life is called upon 
to perform, must be made to show true life. The 
S<Uu>ata Tantras accordingly elaborate a religious 
schemo which reveals life in every phaso of religious 
activity. We propose here to explain this scheme in 
some important details. 

First), let us consider the ceremonies connected 
with ‘initiation’ itself, which brings oub the truest 
character of life in the worshipper, and indicates the 
mode of that life for all time to come. When the 
preceptor commnnicat.es _ through the approved 
methods of initiation the message of true life to his 
disciple, the ‘seed’ that is sown can nob of course 
'live' and flourish for a moment on uncongenial soil. 
The disciple must at the same time be ‘constituted’ 
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fnll of life in every way. Hie mind and body, hie 
channels of thought and action, must be ‘inspired’ to 
•live’ truly to reoeive the ‘germ’ of All-life. The 
things he will do, the materials he will handle at 
the time, most be inspired with life. His whole 
life-atmosphere rnusb be surcharged with the 
electricity of true life. This is the indispensable 
condition for the 'reception’ of genuine life. And 
we oan show that this condition is fully satisfied by 
the means adopted. It is only necessary to read 
carefully the inner meaning of the things associated 
with this phase of devotional life. 

Any one who has taken the trouble of acquain- 
ting himself with the details of initiation knows 
that it is ordinarily to take place in a select month, 
on a aeleot day, under the influence of a select it at, 
and at a select spot, in a select place. The objeot 
is to have all these elements of time and plaoo 
wholly oonaecrated to pure sattwa, or Vishnu, the 
Principle of Life. For instance, the month of 
KdrtiJta, so highly spoken of in connection with the 
oeremocy, is pre-eminently conseorated to the Lord 
of * tied life’, Ddmodara. * The god who rules the 
mind of man t, who represents the joyous principle 
of mortal life, and thu* presides over the joyous 
instincts of mortal life, } is at the highest point of 
eminence and glory, at the full-moon day of this month, 
as he ' enters ’ the constellation kriitikd, that gives 

• VTftte 5 ym pet r (s) 

t *'UW H>wr *n*." ( R. v. ). and aatrologar. agree. 
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its name to the month. « Tho day of the 3Un is a 
fitting day for some for the purpose of this cere- 
mony. Why ? Well | because life mortal and 
immorul is in oharge of the Sun-god in His mortal 
and immortal aspects. One to be endowed with 
‘animated ’ life of devotion must ohoose suoh a day. 
The constellation Sravaod is specially conseoratod to 
Divine Life in a particular aspect. When the aun 
enters this constellation, io is said bo ’divert’ bo 
the oeleatiaJ course, detu yttna, and that course, as 
every student knows, is associated with the course 
of immortality, and tho time bherofore is most 
suitable for the seeker ol immortal course of life, as 
the immortal spirit of the Sun-god just then inspires 
mortal life. # The ' House of God \ say a temple, 
that holds the immortal imago of All-life is naturally 
an appropriate place for the purpose of life-infusion 
ceremony. Tho life-circle drawn in such a place 
will of oourae be the exact spot where life is to ba 
infused, for the spirits of Highest Life, Active Lifo, 
Interested-life, and Mind-life, Bdstukva, Samkarshana, 
Pradymna, and Aniruddha, are invoked in this life- 
circle or d\k$h.6mandala. The time and the place, 
it is superfluous to observe, will vary in different 
cases, conformably to different purposes of lifo- 
infuaion. 

• The moon is most exalted in the ‘Ball’ sign when 
she enters the Krittika constellation, in opposition to the son, 
which is at the lowest point of glory at the time, and hence 
she shines most. Hence the Ra' tali la' take' place at the time. 

• Vide B. P. ’wTts faw H T gfo l etc. 
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After the selection of proper time aud place, 
instruments and materials for the worship of life are 
collected and kept ready in the select moment, say 
the moment of * immortality amri'layoga, or of 
life-fulfilment, siddkiyoga. In tho case of the mate- 
rials ‘and instruments also one finds the same 
principle of life-consecration. Tho water that ia 
there is the water of a sacred lake, or of a sacred 
river, or of a aacred sea, water some way or othor 
associated with His glories, it must be ti'rthajaia », 
the water that is competent to lead to immortality. 
The puro wbito vosaol that holds tho wator for Life’s 
worahip is of course well known as the conch of 
Vishnu. *f* The scents that are mixed with tho wator 
are pre eminently blio scents that are congenial to 
Life. © The whole water is to be charged with tho 
spirit of the moon, amrita haJA, for reasons already 
explained in anothor connection. Such water is 
kept apart also in & jar that the disciple may have 
his life-bath at the proper time whereby he will bo 
made to feel free life in himself. With elements 
and materials of life like these, the preceptor haa the 
whole atmosphere of the oeremony animated with 
life. 

When the ceremony actually starts there is 
nothing but life everywhere By suitable methods 



w© ftiHi Ji-eifo srar. i 
h*nq ■ 

jramrf vi:: r ( h. b. v. ) 

Ef»+iRt»a ^rini 5 e* ( m. v. p. ) 
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of life-inspiration the material self of the preceptor 
h»8 been imraaterialised. * The preceptor is now 
full of the spirit of the Manl/ra to be communi- 
cated. Ho is now tho visible incarnation of the 
Mantra which is to give a new life to the disciple. $ 
Before this incarnation of Life the disciple la of 
course to prostrate himself in acknowledgment of 
full life-devotion. The Spirit of All-life is present 
there everywhere. That Spirit is invoked in con- 
nection with every subsidiary rite, as in connection 
with the whole ceremony itself. He animates 
everything there with true life The preceptor at 
the very start of the ceremony completely concen- 
trates himaelf on this Lifo, and is merged in this Life. 

The disciple iB now made 'full of life’, to qualify 
himaelf tor participation in Life. The water of life 
is showered upon hi-u. the water so long kept in the 
jar for the purpose. He is decorated or marked all 
over with visible signR of All-life "They ere images 
of His foot-printe, or of His incarnations, or of eternal 
instruments’. On the forehead of the disciple is 
impressed the mark of the House of God, the mark 
that reveals tho images of Vishnu and HU Consort. 
Round the external aide of the channel of speech, 
the channel of the most fundamental expression of 
human life, whioh is at the same time the channel 

• The proces-es are Vnown as bhu tatiuddhi and a Sana 
suddhi. Ftx kkutasuddhi of.— 

*tl«T fwpp*3 r 

A st nasuddAi is explained later on 
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through whioh life is nourished by provisions from 
outside, is tied the saored garland made up of things 
specially consecrated to life, say pieces of the immortal 
Tulan, or dhdttri' fruits, and that garland again is 
farther inspired with true life by suitable invocations 
of the Divine Spirit. The seat* where the disciple is 
seated for the ceremony, is made of sacred materials, 
and iB farther lifted to the rank of mother Earth, 
the goddess who sustains the earthly life, and was 
associated with Vishnu as Hia consort, when He, as 
the Divina Boar, lifted material life submerged in 
super-material water, and is finally imbued with the 
spirit) of Vishnu Himself, conceived as the Divine 
Tortoise, who supported the earth, when the earth 
emerged ont of immaterial pure water, and watched 
her in another phase of Hia from a place of 
transcendental eraiuenoe. • 

The whole body of the disciple composed of five 
gross materials is then raised to the plane of pure 
immortal Life by effective instructions in self-concen- 
tration. The ‘airs’ of the disciple’s mortal life are 
brought under control, and ultimately merged in 
immortal life, to rejuvinate the whole body of the 
disciple with new life fit for partnership with 
Highest Life. It is of course superfluous to observe 



• *Tt*. usmOro; f ■w i" 

wajiim urt wh^p, 1" 
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that thee* process** of life-expansion, prdndpfma, 
preoeded by control of material life, enjoined for 
the disciple are simply natural to the preoepbor. 
Similary the sacred bath, the decoration of the 
aaored marks, iho saored tie, the life-aousecrations 
of the seat and of the body, the life-expansiou of 
internal air*, are also practised by the preoepbor 
as matters of coarse in connection with ell hi3 reli- 
gion* performances. 

With jyrdndydma true religious life, or the course 
of internal life-realisation, may bn said to start in 
right earnest. All sins, all impurities, phases of 
unreal life, are blown away as soon as vital airs are 
transformed into one ever- expansive air of pare all- 
comprehenRive life. # After jn 'dn&ydma, the 

purified hody, turned into full-blown life itself, 
of the worshipper, mnab be conceived as fcho most 
suitable abode of God Himself. It is the ‘full 
hlown lotos of life ’ whereon the Eternal can rest 
comfortably. 

Within this life-lotus the powers and glories of 
All-life must now reveal themselves. The Divine 
sound-expressions, the concrete forms of the life of 
reason, the forces that bring forth cosmic life, the 
Divine Mothers, ifdlrikls, as the Tantras would 
like to style them, ere to he accommodated in the 
several petals of the fnll-blown lotus. In the back- 
ground of these 'letters of life’, the spirit of 
A chyvta. One Steady Life, stands as the eternal 
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soaroe of inspiration. His eternal and glorious 
form, and His Divino energy, transmit to thorn form 
and energy. They are indeed ultimately to be 
conceived and construed in the terma of His Life. 
The oouoepta identified with the forms of the latter- 
mothers are those of Kuava, Mddhava, N dray ana, 
and so forth, all types of Divine Life in inseparable 
unibn with aaJciii a& expressed in sound-powers. 
Thus the installation of Divine letter-images, as 
Srimurtit, goes hand in hand with the installation 
of Sri'saktis, or sound-powers, • 

Arrangements are now complete to instnll the 
purest * Om,\ the mosb fundamental sound -incarnation 
of All-life, from whioh omanatea the whole of oosmia 
life, and whioh is at the same time abovo cosmic 
life. Then the interns! and external principles, the 
regulative and material forces of ooemic life, the 
essential elements of thought and existence, the 
tattxoas, mast be made to duster round bhat eternal 
prinoiple of All-life represented by Om, installed 
as the central point in the oirole of life, as the 
‘ pivot ’ of religious -life to bo rounded off. Spiritual 
individuality, material individuality, cho material 



wwrzrftn wrtnr *r® fTVT^ 

( Tantra quoted in H< B. V. ) 
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principles of determination, self-identification, and 
self-application, the organs of cosmic impressions, 
the elements for lifo improasions, are to be merged 
in His life and treated alongside the expressions of 
His 3ound-life, in the eternal life of paravyoma. « 
When tho 'principles' are thus merged in All-life, 
the worshipper is automatically lifted to a high 
spiritual plane. God has ‘entered’ his soul and 
he is in the company of True Life. Henceforward 
tho whole phase of worship is transferred to tho 
internal region. With the help of the kdmavi'ja, the 
worshipper is now to worship God with all dasires 
doaceutrated upon Him. The whole life of tho 
worshipper is accordingly now to be spiritualized a 
Second tirno with the spirit of concentrated, undiluted, 
love for Him, and the vital airs are to be developed 
into vibratious of love lor Him. This is the scoond 
Special process of prdndyma or vital expansion 
under the pressure of Regulative Life of Love. 
The material individuality thus thoroughly spiri- 
tualized is appropriately conceived as the immortal 
home of tho Eternal. " Here suege the waves of the 
ocean thnt in its elements of immortal purity i* the 
milk-ocean of life or Kshirasindhu. Here shines the 
land ol life that emerges out of this ocean of life, 
the island of pure life or. Swtadvipa. Hero are 
revealed all the Powers aod Elements associated 
with that mighty and joyous Principle of Life. 

* ‘*r, i-yt'i iifi-ow h Tat i 
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His home-life is spread everywhere here in ail it« 
phases of rational, emotional and vital purity. The 
Sri' the Mdtrikds, the Saktit, the A vat dr a?, the 
ifuklai or the Siddhfu, souls already released, and 
the Sdddhyas or Sddhakag, souls still to be released, 
are all here in their transcendental purity. " 

*' After Highest Life is * looated ’ in the immor- 
talized mortal framo, the a&ared Mantra, imparted 
by the guru to the nshya, conceived itself as the 
moat concrete expression of Divine Life, is to be 
accommodated ’ in that * sphere of life The differ- 
ent parts of the Mantra, tho words, syllables, end 
letters are to be viewed as the immortal parts or 
aspects of Divine forms, and they must be oonceived 
As appropriately arranged all over the ‘ immortal ’ 
body of the worshipper. The special form of God 
sought to be worshipped is then to be visualised iu 
all its glories, and true worship of life will then begin 
in all seriousness. All the elements of external or 
formal worship are now do be transferred to the "inner 
temple.’ The sacred flowors, the sacred grains, the 
sacred conob, the sacred water, the sacred jar,- tho 
Sacred sacrificial fire, tho sacred altar, the sacred in- 
cense, the saorod plate, the sacred dish, the saored 
music, the saorod songs, the aacrod dance, in short 
all things that contribute their respective quota to 
the external form of worship are internally realised 
and accommodated in the inner temple." 

From ite very nature, this mode of internal wor- 
ship with internal materials is not open to all, fof 
every worshipper is not endowed with the amount! 
of mental and- spiritual culture implied in this modu 
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of worship. It is not a simple feat of bhdvand or 
tamddhi, it means no ordinary efforts of self-contem- 
plation and self-concentration, to realise the immortal 
in the mortal in that samddhx. All the same, the 
preceptor strives to inculoate this exalted mode of 
worship from the very start, though, for the ordi- 
nary worshipper, the external modes of worship are 
important and impresaivo. 

Helped thns to realise Life, externally and inter- 
nally, in an atmosphere full of life, under the direct 
gnidanoe of one full of life, with materials and 
instruments surcharged with life, with the funda- 
mental mantra of life, the worshipper proceeds to 
worship the Supreme Embodiment of Life. 

The actual mode and clomonta of this worsuip are 
thoroughly inspired with the spirit of real life. 
The principle that is followed in the method of 
worship ia nothing more, nothing less, than complete 
obedience to the inatinote of life. It iB taken for 
granted that what pleaaeB life in man must please 
Life in Him. This is of oourae the Vedio spirib of 
worship only varied in accordance with the new 
circumstances brought into existence by new concep- 
tions, new ideals, about Divine Life. 

“The immortal image of God is bathed, is dressed, 
is decorated, is pasted. He is offered finest flowers 
and freshest leaves. He is treated to sweetest 
scents and most impressive illuminations. He is 
entertained with best food and drink, most enthrall- 
ing musio. songs, and dance. Everything for Him 
is on a right royal soale. The worshipper then 
■wears eternal loyalty to Him. He renders his 
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homage to Him. ohante His glorios, beseeches His 
ineroy ” "i shall do nothing that does nob please 
You. I shall do everything that pleases You. 
Whatever I shall do shall be done for You and You 
alone. Whst I may own shall belong to You. I 
shall think only of you, I shall speak only of Von. I 
shall belong to You and You alone My senaoe and 
organa of life shall live only Your lifo. May I 
dream in my dreams of You! In all conditions of 
life, reason, and joy, may nothing hue Your Life 
inspire me. May the iustinots of True Life uloue 
prompt me ever io life. May all my thoughts and 
acts, impulses and emotions, apeak an eternal joyous 
animated life. May I secure Your help in the dis- 
charge of ray obligations. May You have mercy 
upon me if per-ohance I fail. May Yon give me 
strength to retrieve my failures That is the 
whole tone, the whole tenor of the worship. The 
fullest and frankest avowal of self-subordination to 
Eternal Life as the easenoe of worship is clearly 
brought out in thia prooo&s. Man's limitations, the 
pitfalls along hia path of progross, his exclusive 
dependence on Him at every turn of life are freely 
acknowledged. Hia free life alone can remove the 
fetters of mortal life. To be One with Him is the 
one way to self-freedom. Life to come to the resoue 
of life, that is the keynote of worship. To reoeive 
Him wholeheartedly so as to be full of Him is the 
method of worship. To build up Life and Pure Life 
are aatively employed the ' materials ' of worship. 
Truly .life is inouloated, life ia invoked, life is impressed, 
in every ceremonial detail connected with ‘initiation,’ 
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The mode of worship taught io the course ot 
initiation is ever atterwarde practised by the disciple. 
The sacred Mantra is the central part of the worship, 
and as the ' custodian ’ of true life of the worshipper 
is ever invoked when true life is sought to be 
invoked or realised by him. And to invoke True 
Life, Ho must be called by His otornal names aa 
well. Hence the Sditvata worshipper never forgets 
to take His names amidst nil the duties ol life. The 
worship, the concentration on nnd recitation of the 
Mantra, and the repetition of the holy names, cons- 
titute the main part of the religious life of a Sdtwata 
worshipper. 

It may be pointed out here that when He ia 
called by His eternal names, to help the impressive 
repetition of tho holy names, a rosary of sacred 
beads is generally used by the worshipper. Thus 
used almost evor in connection with Hie names, the 
great instrument of the holy recitals turns itself 
inbo an immortal instrument of Life. It becomes 
the vehicle of His Life. No wonder, it ia itaelf 
regarded as tho concrete Spirit of immortality. To 
chant therefore the holy namoa with tho help of tho 
sacred rosary of beads is bettor in ono sense than 
every other formal act of religious life. • It 
may be then viewed as the essence of worship, 
aod the culmination of worship. Herein then 
are to be conceived tho very Spirit of All- 
life, associated with the SaJctit and the Mdtrikds. 
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They are to be ae para Lely loan ted in the rosAry, thna 
turned into the abode of immortal Life, and then to 
be worshipped there with due rites and formalities, 
above all, with dne reverenoe. • Imbued with Hie 
Spirit, it ensures concentration, purified mind and 
body, comm aiide silence, helps contemplation of tho 
spirit of the Mantra, removes causes of distractions, 
dispels despondence and despair, t lb cau be confi- 
dently asserted that Qod can not resist the oall 
made through this trusted sgeut of Hia Life. He 
is anre to answer the oall. He is pleased to come 
to the rescue of the worshippor. The worshipper 
is sure to be resoued from all dreads of births and 
deaths. J The worshipper uuoooeda with thia as with 
nothing else. He holds Him in the 'hollow of hia 
handa ’ as be tells the beads. 

As the worshipper, after he it initiated into the 
aeoreta of SdivxUa life, is expected to live exclusively 
for Him and what belongs to Him, it is iinpoaaiblo 
to set forth the multifarious ‘duties' that 
constitute the devotional life — the whole course of 
life-activity of the bhakta. It oan however safely be 
asserted that they one and all foster the growth of true 
life in devotion to Ham. They aro all auxiliaries — 
valuable aids— to tho main oodo of devotion just ex- 
plained. Some of them may be called as obligatoriea 
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though they are freely chosen by life attracted to Him. 
There in. as we have explained elsewhere, no question 
of unwilling eervioe in the religious liabilities of the 
bhakti ouli. Every act of life is a mattor of free 
choice on the part of a free agent prompted entirely 
by the soul's natural instinct of selt-fulfilment. The 
obligatory duties are performed in oonformity with 
the soul’s obligations to itself end not in compliance 
with oominands of an authority who will turn the 
service to his own aacoont True, a master is 
acknowledged in the Principle of all life, but He 
is rather a friend 8nd a comrade who wishea 
nothing but the growth of the worshipper's own life, 
though every service is ostensibly placed at His dis- 
posal. Ibis the identity of interests of the master and 
the sorvanb that raises the service of devotion and 
love to the rank of free and joyous life-aotivity. 
Obligatory duties are therefore obligatory only in 
name and not in reality, f hoy aro quite aa instinc- 
tive, as are the occasional duties now and then under- 
taken by the free agent in the bhakta , at the dictates 
of a religious oonsoienee. 

The SdtUKtM Tautra8 and Purdnas givo long 
categories of these auxiliary virtues expected in the 
life of a bhakta. All • the duties that bear upon 
neatness and cleanliness of the body, eloquently des- 
canted upon in every compendium of Smriti, aro 
of courao to be found in every comprehensive 
Sdtwata code of virtues. The courses generally 
prescribed for the control of passions, for tho proper 
control of the organs of sense and life, so essential 
to all creeds of religious culture, are also fully 
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detailed. Nearly all of theae are however specially 
adapted to the cardinal principles of the Sdtwata 
oolt. Aa an illustration of thie. reference may bo 
made to the duty <?f fasts ou saored days, — days 
specially oonseorated to the Highest God. In 
ordinary codes of Smrili, the regular day ot Hari in 
every lunar month.is the eleventh day, and is reckoned 
in accordance with actual sunrise on the day. 
That 8<»lar day is the day of Hari in which the tenth 
lunar day does not extend beyond the moment of sun- 
rise The jSdlwatcu on the other hand generally place 
the limit not at the point of sun-rise, bat at tho point 
when there is stir in the life of tho rising sun. It 
is earlier by an hoar and thirtysix minutes. The 
intervening period of time is universally regarded 
as epooially oonsocrated to the God of creation, the 
great embodiment of creative power, and is known 
aa Brdhmamuhu'rta. If the tenth day extends 
into this period, the Sxitwatas unhesitatingly discard 
the day for the observance of tho fast. A. religion 
of life oan never ignore the moment of true life 
in the calculation of time. This calculation of 
course dors not affect the days, which though 
consecrated to Hari in an irregular manuor, say the 
days of God's birth on earth in Hishuman forms.derive 
their saoredness not from the lunar days themselves 
as such, but from purely extraneous circumstances 
The process of adaptation herein explained extends to 
several other spheres of religions aotivity. It affeote 
the form of worship, it affects the formalities connec- 
ted with the modes of holy life, it affects the character 
of vows, ofpenancea, offeaetsand festivities, of sacred 
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jorneys and Bacred associations. To the Sdtwabis all 
these breathe true life in differen t shades of life. To 
others they are nothing bat conventional aids devoid 
of life io themselves. Every element of worship is 
however to be carefally lifted to the highest plane 
of life, where Vishnu lives, bo far as the bhakta is 
ooncerned. That oharaoteristio distinguishes all his 
steps in devotion. The choice of materials of- the 
bhakta is necessarily limited to things naturally 
capable of life-impression. They are fit to be 
regarded as favourites of yishnu. 

It will be uninteresting to go into further dotaila 
of things acknowledged after all as auxiliaries 
of devotion. Nobody should expeot any slavish 
adherence to the minutest particulars on the part of a 
bhakta. He lives a broad life of devotion and love, 
and he oare3 only for things, that suit that life. 
Nothing holds him in bondage save and oxoept the 
tie of eternal love and otcrnal joy in his career of 
fullest freedom. 

There is one question connected with the con- 
sideration of the auxiliaries which claims more than 
a passing reference, and to wbioh we now propose 
to draw prominent attention. How is it that oertain 
things, certain aspects of time and place, certain 
articles of nature, certain forms and phases of life 
and knowledge and joy, are held as naturally conse 
crated to Him, identified with Hia life? What is 
there in them that makes thorn specially suitable 
in a scheme of life-improsaion ? If everything in 
thought and existence belongs to Him, why is oue 
thing favoured of Him and another dist-stsfal to 
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Him ? Answer to this question is to be found in 
the secret of oosmio life itself. Though ooamio 
lite ever .appears to be an organised unit in con- 
tinuous exisceuce, it really represents a never-ending 
struggle for life to assert itself through creation 
and dissolution. Every type of trne life in the world 
is a oentre of life-identification through affirmation 
and aegittiou of life. This principle works itself in 
every region of worldly life in evey creek and corner. 
What may seem at first a finished model of life 
is really under the forces of disintegration and new 
creation to realise life through them. It is through 
experimental and transient phases of life that the 
more or less perfect and permanent type of life 
emerges Where we get culmination of life so far 
as a particular type of a thing is oonoerced. Among 
numerous aspeots of a ‘being’, ono form, ono type, 
is identified with life, ana the rest Me aberrations. 
The aberrations ever move towards self-extinction, 
and at dissolution, the seed of the true type alone 
will survive for future germination aud inevitable 
degradation, to come to itself again through 
degradations. Nature never ceases to work on 
those lines. In oonformity with this mode of work- 
ing, tiiere is always to be found in nature, in every 
one of ita departments, a geunine type of life with 
aberrations scattered all around, « Un this ground 
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alone certain things are characterised as true life- 
units distinguishable from the centres of negation 
of life. In the language of the StUwntas, they aro 
prominently endowed with the attribute of sittwa 
which is life. Life alone inspires life ; life aluno is 
capable of association with life ; life alone can be 
impressed with life and consecrated to life. Recog- 
nised life-units are theretore justly used in xon- 
ueotiou with ceremonies that stand for all-round life- 
impreseion. 

Every student of Hindu mythology knows w >at 
an infinite number of myths and legends has gathered 
round those things of thought and existence which 
are specially consecrated to Lifo, which 9parkle 
with life, which enlivon life, which infuse life, which 
contribute to the glories and growth of life. If the 
wator of the Ganges kills germs that destroy life, 
she must be (conceived to havo ‘sprung from Vishnu's 
feet.’ If tho 'fuiasi ' plant purifies obnoxious air and 
cures diseaso, ‘she is theD an aspect of Sri' Herself 
and is fittingly ’united iu wedlock with Vishnu.’ 
If the baniaD tree extends long and wido iu its 
fnllneSs of life, ‘FwAnu rests on the banian leaf 
before He cares to expand this oosmio life.’ If the 
lotas is the finest and most glorious of the specimens 
of flower-beauty, ‘it is the abode of Vishnu', 'out 
of it emerged the form of tho Creator,’ ‘ Sri ' likes to 
dwell herein'. Un the other hand if sacrifice contributes 

«j? *r? finjfrws *m’ xi i 

« m fmTs u«*hshii ( G ) 

Ainu «Tt% *’*Tfaf«Wrmv. I etc 





ALL-ROUND LIFE-IMPRESSION 309 

to worldly life, ‘He incarnates himself as Yajna ’ 
If lovo is the liveliest of emotions, ‘Love is the 
oloaest , partner of His Life, and is privileged to 
worship Him at the closest quarters, as Hlddint 
or Hadhikd ' If speeoh is the moat important organ 
of rational life, 'She is another partner of His Life 
and is identified with His Sanibil Sakti.’ Iustancos 
may be multiplied infinitely, bub the few examples 
will suffice to show how things of thought and 
existence employed prominently in connection with 
devotional worship are full of lire by origin and 
association both, 
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Life, as we have seen, invariably expresses itself 
in three phases, active life, contemplative life, aud 
joyous life. Active life is revealed through the 
life of the senses and organs, and fulfils itself in 
sense-life in devotion to Him, the eternal source of 
will-to-do. Contemplative life finds itself in self- 
Rbstractiou first aud oulminates in concentration of 
mind-life or internal life upon the eternal life of 
reason or will-to-think. Joyous life ia the outcome 
of life conscious of its own ‘exaltation,' and is realised 
fully when it is raised to itself and cloBely associated 
with th6 Fountain-head of joy or will-to-love. In 
accordance with this interpretation, the religions life 
of a sdtwUa wherein alone life culminates in itself 
manifests itself in three different aspeots of karma , 
bhdva, and prema, work, thought, and love. It ia not 
of course to he presumed, as we have pointed out else- 
where, that one aspect is permanently or completely 
divorced from the others. Devotional work is always 
more or leas an expreaion of devotional thought and 
devotional life. Devotional thought ia always more or 
leas associated with devotional work aud devotional 
love. Devotional love can scarcely subsist withoub 
devotional work and devotional thought. All the 
three phaaeB of life are more or leaa interdependent 
or inseparable from one another. One is always 
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implied ia another. Be that) as it may, Che pro- 
minence of one pertioular phase is noted and signified 
by what we call a particular aspect of devotional life- 

That phase of devotional life which is promi- 
nently expressed in karma or devotional work must, 
as we huve explained before, be based upon a true 
spirit of aelf-aacrifice, to borrow the Ved-ic phraseo- 
logy, or upon a conception of life fur all life, to oopy 
the Tdrurio and Paurdnxc mode of expression. 
Unless karma prooeeda from this spirit, it i* auioi- 
dal, it negatives itself, it leads to disruption of life, 
it coudema life to a life of straggle and change, 60 
an apparently interminable cycle of miserable worldly 
exiatance, in its vain efforts, under the promptings 
of its natural instincts, to live itself, to extricate itself 
from the wheela of the fatal oycle. Although 
devotional work under proper guidance can scarcely 
degenerate into such a auioidal oourse, misguided 
man can easily fall into suah a trap. Sense life is 
ever prone to fall a victim to the seducing charms 
of sense-pleasures. Nowhere is skilful guidance 
more necessary than where an inexperienced bhaita 
takes to sense life in devotion to Him. 

Once ho loses sight of the true spirit of ka-ma, 
the spirit of self-abnegation in universal love, he 
slips, he is lcsb. No auoh ilanger of course lurks in 
the way of the mature worshipper who has realised 
Jiimaelf Iq Him and has voluntarily espoused a life 
of action for tho good of mankinU out of lovo and 
charity. It is the immature mind that is liable to 
the risk. He has no experience in him to guide 
him past the pitfalls of sensuous pleasures. There 
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is always a danger that be may oonfouud the ideal 
of life-realisatiou with fall sen9e-aaiiBfaotion. Pure 
aotivity of life, the outcome of the principle of sattuia 
or true life, may easily degenerate into impure 
aotivity, under the sole inspiration of sense-life in 
itself. Pursuit of true life, in other words, may 
turn into aelf-subordinatiou to negative life, under 
the influence of the force of rajas or suicidal HCtivfty 
of aelf-expnuaion, and of lamas or self-destruc- 
tion itself in self-enjoyment expressed in perpetual 
unrest. 

That devotion under the influence of rajas or 
tamos ceases to be devotion in its highest sense can 
of course easily be inferred. Still a fallen worshipper 
who has slipped from the path that leads to true 
life may adopt the formalities of devotion, aud think 
himself on the right p»ih or appear to others to be 
on such a path. If rajas or prigoiple ot suicidal 
self-inflation has a tighter hold npon him, his 
'devotion' then will speak a life of worldly-oxalta- 
tion instead of true life-exaltation. Boforo the 
bestower of true life he will ask for gifts that load 
to wordly glory and worldly rank, and not to the true 
rank and true glory of life in itself in friendly associa- 
tion with and subordination to its own help, guide, 
and philosopher, its own dear one, the etnbodimoat 
of all-life. If famoj or the power of destructive 
sanse-eujoynient holds the do vote® under its sway, 
he is permeated by a spirit of ‘ mau-slaughter a 
desire to deceive others, to humiliate others, to 
injure others. Ho worships his god not to savo 
life, not to save mankind, but to injure life, to slay 
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humanity, for worjdly life i* human lifa in its 
essential form. Before bhe embodiment of life he 
seeks for negation of life, and his spirit, — for it is 
the Bpirit of worship that always matters — leads him 
to a negation of life on his own part. Be is destined 
for a lifeless form of life, • while the rdjata 
worshipper is onb for an exalted and lordly * atation 
of Hfe ’ in heaven or on earth. 

Ib may bo asked, that if devotion goes wrong, if it 
is nob devotion of life to life and for the realisation of 
life in self and olsewhoro, why does ib nob necessarily 
fail of ita own lifeless objeob ? A false step can never 
load to the proper goaL # True, but nothing in this 
world is absolutely barren of results. Any thing done 
leads bo an inevitable oonseqaonoe. Life in action 
is life in expression, and is at tho same time life in 
impression. Every form of activity colours life in 
aceordanoe with nature of that activity. Outside 
self it fails nob to impress, to colour, the external 
world of lifo affected by the activiby. The corres- 
pondence betwoon inner life and outer life established 
by life-sativity automatically calls forth exchange of 
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impressions. In our everyday pursuits of life, the 
oall of life within is very often not answered properly 
by life without, for the tumults, tbo distractions of 
life, scarcely allow life within to speak impressively 
to life without. In plain language, the means em- 
ployed for the realisation of a worldly end do nob 
often meet the situation. Something is always 
achieved, bnt not always the end in view. In devo- 
tional life, life is freed from the tumults. The 
mossage, the call, passes distinctly from within to 
without. The world-life has no mistakes about it. 
The response 13 necessarily quiok and to the point. 
The worshipper fails not to acheive his end worldly 
though it is. It would have been different if there 
had been nothing but true life without. Wrong 
life would Uob havo been able to cmmuDicate with true 
life, for the like only communicate with the like. 
There would oenRequently have beon no response. 
Improper ends of devotion would have stultified 
devotion itself. But life is revealed in lower phages 
within and withoub, and of these forms the like can 
always correspond with the like and through the 
like. De potion to God for a material end is devotion 
of material life to a 'material' phase of God for that 
end. It is worship of a lower god through which 
All-life is manifested before the worshipper for that 
particular purpose. « Eveu if the phase that is 
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worshipped ia apparently the highest phase, ib is 
immediately transformed into a mere diviniby, a 
lower form of dominant world-lifo, when the end is 
degraded. 

There are always lower forma of Vishnu as 
well as the highest form. The beabower of material 
gifts is always identified with a material power, 
a porter of nature, a lord • of lower life ( Sjjrofa X 
however exalted may be hiB position in divine 
hierarchy. The life of a true worshipper rises above 
this .material plane. He worships Ndrdyana in one 
of His true life-forms. In his- activities his inner 
life is not tainted with material cravinga. It ia not 
tainted with the spirit of slaughter. It is not torn 
by unreet as in murderous activity. * Tho message 
of the soul it transmits speaks life and for life. 
The Soul, the embodiment of true life outside, 
receives the message, aaswera the call appropriately. 
It gives life bo life. 

Doubts can naturally rise in the mind if aense- 
aotivitiea in connection with true devotional life 
are possible. In a life of abstract contemplation or 
transcendental love, the inner activity of life may 
easily be oonoeded to be of a non-material natura 
Bub how can activities so explicitly connected with 
mundane life and mundano nature be cunoeived apart 
from their material condition ? Sense-life ie apparently 
worldly life. The point can never be gain-esid. 
How can a genuine worshipper live in sense-life 
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and at the same time bo above worldly life » True, 
sense-life is always worldly life. But worldly life is 
not neoessarily life chaiuod to the negative aspeat of 
life. To a superficial observer, the aspoct of chango and 
unrest and of continuous disruption and new growth 
constitutes the essence of worldly life But it is not 
really so. The essence is in the permanent principle 
of life that underlies tbe modes of change. The 
true worshipper lives in 3nch a world and fur such 
a world. His aenae-lile conforms to this conception 
of world-life. His apparently material ends though 
worldly are ,not of the world of change, ol negation 
of life. He is ever inspired with a true type of life 
in every sphere of his existence, Sdttwa is every- 
where ; it requifes only to be picked up and given 
the dominant position in the scheme of life. We 
have explanied elsewhere that the whole course of 
Stitwata religion moves in this circle of true life 
from initiation to highest devotion- Everything 
connected with the religious life of a Sdticata wor- 
shipper breathes the air of genuine life. There is 
no dauger that his sense-life will degenerate into sen- 
suous life or material life. Sins of life, negative 
phases of life, can nover touch him whoso activities 
are confined within the zone of all-life. “He gives to 
All-life, he gives AU-life, he gives in All-life, he 
gives as AU-life and through AJl-life, he mergeB 
all-phases of 1 activity in AU-life, ho gains All- 
life". * 
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Thore ia one aspect of mortal life which is promi- 
nently associated with this sense-life in devotion. 
It is instinotive faith in Him. The active worshipper 
is settled in his conviction that what he does is 
approved by Him and will sorely and safely lead 
him to true life. He ia sure of the guidanoe, oi the 
mode of aotioD, of the goal to be attained Although 
hii scheme of lifo is whdlly rational, inspired by the 
very embodiment of Reason, regulated by the very life 
of Reason, it works automatically, apparently blindly. 
Perfection of reason always Sods expression in a 
seemingly irrational mechanical course of action. 
Every part of the machine however is the work of 
highest reason. Its parte are kept in perfect order, 
in complete coordination with each other by the 
skilled hand of Snprome Reason, From Him it 
receives ita impetus, it moves in p line o'nalked oat 
by Him, the principle of aotive reaeon. The wor- 
shipper has identified his life-force with Him and 
the rest follows as a matter of courts, The process 
of deliberation, the process of determination, the 
aot of ohoioe, all inseparable features of rational 
activity, are in the case of the Sdticata worshipper 
merged in the life of All-reason. Through Him 
he deliberates, through Him he determines, 
through Him he ohooaes. The one preliminary 
of this automatic participation in All-reaeon is 
absolute self- submission to Him. To place oneself 
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unreservedly under His protection is at once to enjoy 
tho privileges of automatic aud all-ooroprebensive 
rational guidance. That ia certain and there is no 
mistake. In this self-submission lies the whole fcey 
of devotional sense-life. The condition of mind 
brought into existence by this self-submission is 
faith Faith and self-submiteion are in fact two sides 
of the same thing. When* life is subordinated to 
Him, surrendered to His mercy, placed at His servioe, 
the sentiment that prevails is one of complete reliance 
on Him, Thore is at onoo tho confidence that self 
is sure to be realised in and through All-self and 
never otherwise- Sarandpalti and sraddhd — 
reliance and faith— are praotioaliy one and the same 
thing. As such it is a part and parcel of active reli- 
gious life so far as a bhakla is ooncerued. It is tho 
impulse in his mind that moves him to action. In 
its essence, it is illuminated by the glorious light of 
true Reason. What appears on the surfaco as dull 
and blind,— for faith is generally so stigmatized, — is 
certainly intelligent. Faith in its aspect of devotion 
to Him ia wholly rational,— in faot the entire life of 
individual reason raised to tho lovcl of and brought 
into glorious partnership with the great source of 
all reason. # 

Faith, such as this, though it is conspicuous in 
tho Hold of religious activity by its very nature, for 
it distinctly Bpaaks the life of automatic action, is uob, 
can not be, wholly separated from contemplation and 
love of Him. To work in intelligent faith,— and faith. 
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m we have seeD, is the mark of highest intelligence 
and clearest judgment, — ia always to -think of His 
direot guidanoe and feel that influence ab overy 
etep. If therefore the hand of the bhakia ia busy, 
hie mind ia drawn to Him, beyond all source* of 
anxiety, and enjoys full peace and serenity in the 
thought of visible exertion of All-life through his life. 
He calmly contemplated the situation, whioh is in 
etory phase pervaded by the epirib of God. Simulta- 
neously, he ia overwhelmed by the sentiment of 
joy at this response of heart to heart, — *oul to 
soul,— at this alacrity of the protector for the 
protege. This joy transforms itself into overflowing 
affection and love for Him. Thus the life of contem- 
plation and love is always at the baok-ground 
of the life of aotive devotion or sraddhd. Sraddhd, 
anurdga and prema — activo faith, intelligent apprecia- 
tion, and overpowering love— are invariable conoomi- 
tanta of life of devotion. The one can never be 
without the others. When we speak of a life of faith, 
we cannot exclude the bhakta's attachment in 
thought to Him and love for Him at Hia spontaneous 
aotivity on his behalf. They all stand or fall 
together. Senses, intellect, and emotion never 
come singly into play. » Sraddhd or activity of faith 
naturally emerges in the field of actual life as the 
aotivity of the senses. Bub the movements of senee- 
life os the oubward exprceaions of sraddhd are always 
directed towads the goal of pure life. When sraddhd 
guides its activities, the activities of sense-life can 
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never overstep the limit* of genuine life. Nothing 
that spell* negation of life, nothing that ruins life, 
can come within the scope of such activities. The 
modes of sense-life imbued with His life through 
the prooo68 of self-submission of tho bhaHa ever 
conform to the ideal of participation in All-life. 
Within this sphere, within the , circle of life-ideal, 
sense-life in devotion decessarily inovee. The 
worshipper's hands work for that ideal ; hia tODgue 
speaks the ideal ; hia feet never slip from the 
ideal ; hia eyea visualise the ideal ; hia ears listen to 
the ideal ; and all tho other minor phases of 
aoose-life tell the same talo. Hia memory that 
stands at tho base of hia entire sense-life calls up 
tho Ideal and nothing else, and trananite it duly to 
the active organs to inspire them therewith. This 
life's ideal is ncoessarily self-centred, for life haa 
nothing to do with no-lifo. It is also self-compre- 
hensive in its universality. It then comes to this, 
that in devotional worship, the worshipper roally 
devotes himself to His all-round benevolence. In 
the element of that benevolence he wishes to live 
for all time. To live in Him and with Him is to 
livo for Him and what ia His. 

This culmination of life-realisation through tho 
devotion of sense and organs inspired with the 
element of true life has been sought to be attained 
in various ways. In the evolution of Hindu religious 
schemes, threo, properly speaking two, definite modoa 
are marked out. Tho oarliest in point of history 
is the Vedic mode of worship. Thac mode gradually 
changed into the Tdutric form. The transition stage 
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was a mixture of the two. These three Vedic, Idntric, 
and mixed forma of worship of Him are spoken 
of as the definite types of religious worship 10 far 
aa that worship is pre-eminently oonoemed with 
sense-life. • 

The Vedio mode of worship, as wo hare soon 
before, can bo conceived in the spirit of brne lifev 
worship if the worshipper can enter into the spirib 
of real self-sacrifice that underlies the conception of 
the Ve die aaorifioe. It should distinctly be borne 
in mind that Prajdpati or Biranyagarbha, the 
embodiment of world-life, gave away HiB life for the 
benefib of man, and every phase of worldly life 
contains nothing bub the man. The hymns of 
praise in honour of the Purusha or the World-soul 
are tuned to this sublime note of eternal self-sacrifice 
on the part of eternal Self for the sake of the world. 
The labor Prajdpatis, Mann and others, imbibe and 
ropreaent this spirit in their limited spheres of deve- 
lopment of world-life, for they aro all identified 
with definite stages of life-evolntion in and through 
the world. 

It is not therefore bo be wondered at, when it is 
related in the sacred hymns of the Vedas, thab the 
first Prajdpali-Afanu, who is identified with the 
■First maD,’ introduced sacrifioial worship for the good 
of, for the life-evolution of, humanity, and tor the 
matter of chat of the rest of creation. There are 
numerous texts in the hymns to show thab the sacri- 
ficial fire waa first lit for Him by the Bhrigus, 
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ifdtoriswans and Athanans. The spirit that animated 
the First man in theso eaorifiioea was the spirit of 
devotion to the Eternal Soerifioer who had given 
Himself for the world. Through participation in 
His life by means of devotion, the great sacrifices 
of Manu were meant for preserving and fostering the 
growth of the world of life. He was the king who 
by these sacrifices was to aflord life-protection to' his 
‘people’, the part or phaso of creation entrusted to his 
oharge. We have discussed elsewhere how a sacri- 
fice actually auswers the end. What we are now 
concerned with ia to show that ilanu, the first royal 
eacrificer, the one in charge of the human type of 
life, the central typo in the wholo sohorne of creation, 
performed his sacrifices in wholesouled devotion 
to Him and that bronght him sucoess. It was through 
the spirit of the sacrifice that he realised himself 
as partner of HU life, and as one inspired by 
Him to help in the growth of ‘man,’ in the 
light of the great truth that ' sacrifice of solf loads 
to the growth of self and saves and realises solf in 
the end*. The Erst ’Man ‘ grasped this truth, and 
indulged in a course of sacrifices for the growth of 
humanity By his tapasyd or self-ooncentration 
associated with his spirit of sacrifice, he participated 
in tho Life of tho Biranyagarbha Pumsha, the 
One Sacrifioer, the True Spirit and Life of. Sacrifice, 
and was euabled to draw on tho all-oomprehonsivo 
regulative energy implied in that spirit, aud thus 
found himself competent to rulo the life of man- 
kind as the Ruler. Through sacrifices Manu 
stood for a life of 4 universal benevolence ’ in the 
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8tiictOBb sense ; for men is the central phase of 
universal life, aud bis sacrifices were for the 
growth of man. His ideal was achieved because 
his sacrifices involved whole-souled devotion to Hifl 
Life for life-inspiration in every way. 

Imbncd with the highest spirit of devotion to 
Life a scheme of sacrifice thus folly meet* the ends 
of -religions life. Without devotion it is barren. 
Devotion to Highest Life brings on devotion to the 
interests of all life, and that again to the interests 
of the central phase of all life, the interests of hu- 
manity at large. This is the spirit that animates 
the trne sacrifices And behind this spirit is aelf- 
submiasion to his Regulative Life, and self-submer- 
genoo iu that Life. Sacrifice must lead to the One 
Saorificer. No selfish thoughts should cross the 
mind of the Sdtwata saorificer. He will think of 
One Self behind his self. The Yajnapuruiha will 
turn into his Brisk* kesha, the iospirer of hia thoughts: 
The satisfaction of self, the. fulfilment of self^ due 
to tho realisation of the spirit of sacrifice, will be the 
fullest realisation aud fnllosl satisfaction ofseuee- 
life. Karma os expressed in such a sacrifico is 
really exprosaive of His all-comprehenaive love and 
thought. Any one who has oarcfully road tho 
saored Paurdnia legend about Daksha knows full 
well the paramount importance attached to the 
spirit of self-sacrifice in connection with the saori- 
fioial scheme of religion. 

Daksha, one of the first Prajfipatis , hence 
necessarily charged with tho work of creation in 
some particular branch, celebrated a great sacrifice, 
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as he was bound to do, if his creative iustinots were 
to be realised. The sacrifice was expected to enable 
him to participate in tho Regulative Energy of 
the Great Saorificer, who had first sacrificed self for 
all life. But for that participation it was of course 
uot possiple for him to succeed. Dakaha had 
qualified himself for the sacrifice in every respect, 
but failed in the most important rospoct. Ho had 
ignored the spirit of self-sacrifice or self-abnegation. 
Self-sacrifice apparently implies negation of self for 
renewed growth of self The legends record that he 
had not invited Bhava, the god wedded to Daksha’s 
daughter Yog&maya, to grace the occasion. If 
creation is the outcome of the spirit of self-abnega- 
tion, whioh is the same as self-saorifice, then this 
disregard of the Lord of Yogzm&yd, was in reality the 
disregard of the Spirit of Self-abnegation. In the 
language of Saiva philosophy, Bhava is indeed the 
Spirit of self-immolation and is identical with the 
Spirit of the Yajna-Purusha. The Buninas and 
Tantiras therefore speak of the ‘ Sacrifioer ’ form 
as the culminating phase of His creative life as the 
Spirit of all ‘elements’. On the one hand He rules the 
destinies of ji'txu or peuw entangled in tho mealies 
of Mdyd, and on the other He leads the sacrificial 
beast, or pewu, to the altar of sacrifice, as the Spirit 
of the Sacrificer. ft When Dahha gave ailront to 
this God, bis sacrifice was fore-doomed to failure, 
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no matter even if he was a moat skilful sacrifioer 
as his name waa intended to imply. The sacrifice 
necessarily proved abortive. 'Life-onorgy kopt away, 
creative energy necessarily failod. The formal 
phase of aelf-abnogation just revealed itself fco des- 
troy itself the next moment,’ Hence the legends 
reoord that Vishnu kopt away from the sacrifice, 
Brahma ooold not manage to oocne, and Yogamrtyi, 
though drawn there automatically by the idea of 
the sacrifice, immediately burnt her outward 
form and withdrew into Herself, when the 
affront to the Great Spirit was emphasised* When 
she killed herself, the saorifioe was killed. Aa 
Sals' or Karmic Power she waa in the Sacrifice 
intended aa Karmic Power. The head of the false 
aacrificer was gone, the idea now failed, — the idea of 
creation without an invocation of the Spirit of 
sacrifice. The Spirit) of nogation thus did its nega- 
tive work by the destruction of the formal sacrifice. 
Now look at the sequel. Brahmd afterwards inter- 
vened on behalf of the false eaorifioer, Vishnu 
restored the Prajdpaii to life. The idea is that life 
never remains dead. Lifo. always assorts itaelf 
after negation has done its destructive work. 
Creation starts anew after every .destruction. If 
the false sacrifioer had failed to appreciate the Bpirit 
of self-abnegation, that spirit made ita fall foroe 
felt by the sinner, and tho spirit of life then inspired 
him to satisfy the creative instincts implanted in 
him. A false sacrifioer is bound to foil in his 
creativo karma— and all karma is essentially creative 
aotiviby. As creation is nothing but readjustment 
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of cosmic materials under the guidance of self, 
and kartM means the same thing, sacrificial activity 
is iopliod in all karma, as suorifice represents the 
force of self-abnegation, or self-slaughter, which is 
identical with the principle of life-negation that 
creates in all karma some life out of no-life. A failure 
will automatically lead to renewal of karma , under 
the impulse oi life and creation, but unless and until 
the spirit of self-abuegation is grasped in karma , 
it will not comprehend life in its complete 
solidarity. Let life be sacrificed for the good of 
each and all, and sacrifice will ultimately reveal 
itself as consolidation of nil life. Viewed in another 
way, self-negation, implied in service for others , will 
ultimately negative itself and organise self and 
others into One self, * When oblation* are to be 
poured into the ssorifioiftl fire, let not this spirit be 
missed, for it is this spirit cf consecration of lifo to 
All-life, that alone is competent to secure sympa- 
thetic response at tho coutre of all-life, to bring forth 
the ‘nourishing’ elements of life for the world of ’man’. 

Wo have now suffioiontly explained devotional 
activity in the Vedic form of worship. That 



* What i9 true of kama-jajna on the side of saX, is true o t 
jnata-yajna on the side c i chit, and ftma-yajna on the side of 
a'naiuta. Sacrifice or self-immolation io jna'na bring* out 
negative knowledge-life or amdya' and ultimately realises 
i»«U when it ‘ignores' ignorance, negatives rational negation, 
and consecrates itself to One Consolidated Reason. Sacrifice or 
tja ga in lore and joy similarly gets disgusted with and diisociatcs 
self from liekening cosmic joy* brought about by self-negation, and 
ultimately by consecration to Universal Joy and Love fulfils ittcli. 
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worship reaches its highest phase whoa in dovotion 
to the "World-soul the worshipper Books to realise 
his genuine world-life. Falling short of this, when 
directed to this or that particular God for the 
attainment of a particular material desire, it is worse 
than useless, considered a a a atep in the direolion of 
full life-realUatioD When the Vedic form of 
worship was first supplemented and then praobioally 
supplanted by the Tdnlric and Paurdnie form of 
worship, devotional activity of the senses, the 
karmic organs of life, was directed to be diverted 
into different channels. The rnling idea was then 
direct communion with All-life, fully realised aa such, 
in some way or other, with reference to the one or 
the other, of His innumerable personal forma. The 
Sdiwala worshipper might concentrate hia sense-lile 
On Divine touch. Divine taste, Divine smell, Divine 
sounds, Divine sighta, in any way he would like, in 
conformity with hia inner impulses of self-conse- 
oratioD to All-life. His active organa would 
co-operate fully and unreservedly in such a scheme 
of sense-devotion. He would' speak to Him, He 
would apeak for Him, Hp would speak through 
Him. His hands will oocupy themselves with work 
dedicated to Him, with work inspired by Him, 
with work done by Hie life-energy. So with the 
rest. And above all the mind of the bhakta as the 
primary sense and primary organ of active life would 
mind only to apply itself to Hia Life, would apply 
His Life, would apply to all life through HiB Life. 

It is not necessary bo imagine that all the promi- 
nent features of sense worship must fully come out 
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in every phase of devotional sense-life, though the 
correspondence of the senses and their sympathotio 
activities always more or less tend this way. The 
life of a particular worshipper may bring out 
prominently only some phase of senso-dovotion, 
though harmonious combination of sense-aotivities 
in devotion is often to bo looked for. Let us 
illustrate the point. Of tho great bhaklas who made 
their mark in the world of dovobion some undoubt- 
edly revealed special aptitude for one special phaae 
of sense-activity and special taste for one particular 
aense-impreadon. The Bound side of devotion 
appealed on the one hand to the son of Roma- 
harshana who recited the sacred glories of God, and 
on the other to the Rishis of Naimisha, who listened 
t>o the songs of Life. The mother of Krishna 
realised her devotional life far better than in 
anything else when she fondly took the Divine 
child to rub Him neat and dean, to anoint Him, 
to dress Ilim, and the touch of Life implied in 
the acts cheered her most. The oonsorls of Krishna 
had thoir soul’s devotional wishes fully answered 
when they found themselves privileged to enjoy 
the enthralling beauty of Krishna's ever attractive 
figure. The immortal neotar of His Life drew His 
bhaktas, the immortals, bo churn the milk-ooean of 
life where He ever rests at ease, and to drink 
the live juioe from the immortal jar in His charge. 
Tho soul capturing smell of the lotus of life * at His 
feob ’ has ever drawn the liberated souls in devotion 
to His life to cluster round Him in .the * abode of 
life’ like so many ‘humming bees’ The active 
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organ* of all such bhaktas hare always conspired to 
secure the particular types of sense-realisation, 
and the mind of one and all of such has always 
directed whole-souled application to the pursuit* 
implied therein 

Man's life i* always howovor a oompler affair, 
and the aense-aotmtio* in devotion more often go 
hand in hand and develop side by aide. This ia 
fully illustrated in the saored legends by the life of 
king Atnbari'sha. * "He concentrated bis mental 
outlook on the lotus-feet of PmAau • hi* organ of 
speech spoke only the glories of Vithnu ; he oleanaed 
the temple of God and kept his hands ever engaged 
in works of tbia nature ; he ever listened to the 
legends about His imperishable glories and bis ears 
were thus occupied ; idols that bore the impress of 
His Life, and the scenes associated with these 
expression* of Life, ever attraobed his oyea ; he 
would ever feel the joys of touch in contact with 
' bodies ' immortalised by direct consecration to 
His Life and Hi3 service ; the lotuse* conaeorated 
to Hint and plaoed at His feet ever fulfilled his 
love of smell by their immortal soent* ; the saored 
l6av©9 of Tulasi' with whioh He was worshipped 
and whioh were thus touched with life satisfied his 
immortal material taste in devotion to Him. His 
feet cBrried him to the place of God ; his head was 
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lowered down in kissing His feet in salutation ; his 
desire was ever to serve Him and not to gain any 
worldly pleasures ; his love was for the society of 
Hia favourite people." A more complete identi- 
fication of a sense-life with absolute devotional life 
can not be imagined. It is no wonder that enoh a 
worshipper was taken into oomplete custody by the 
embodiment of Greab Life that was worshipped 
through this devotion. Even the wrath of one 
who was an incarnation of the lord of negation of 
life failed against him. Ouo in fall life-devotion to 
true life can never coma to grief. His life i9 placed' 
above the vioissitudea of life, — the work of the 
principle ot negation of life. He is in fact immor- 
talised even in the world. Though of the world he 

i9 above the world in hie truo inner life. This 
■ • 

is the signification of the failure of the curse of 
Uvrvdsas against king Ambari sha. . 

We do not think it necessary to elaborate more 
fully the Tdntric and Paurdhic phase of sense- 
devotion. It must he clearly understood that when 
it first oame into general vogue, it almost completely 
supplanted in every case the Yedic form of sacrificial 
devotion as explained before. In the transition 
period indeed the one supplemented the other. 
We thus read that the great sages of Naimisha 
who inspired Ndraia with tho spirit of devotion 
were all great sacrifice!* • themselves. Conjointly with 
their great sacrifices they woald ohant the glories 
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of Vuknu, In the course of their aaorifioisl festival 
they would entertain the charioteer's eon slid would 
oheerfully listen to the exposition of His glories, a 
noted expert ae he was in the holy lore. Their 
devotional hearings and reoitinga were thus supple- 
mentary to their devotional sacrifices. It waa 
Ndrada, their disciple, who ooufiued himself solely to 
dirfcot life-activilies for Him. He it was who 
inaugurated the Sdtwata code of worship. • Several 
sacred works reproduced the substance of thiB 
original Sdtwala TarUra as we have noticed before. 
Sinoe then the SVfcwotoa have mainly followed the 
lines laid down in N dr ada’s code. Bat their worship has 
always been more of less mixed ap with some form 
of Vedio oeremonies. Even to this day, in India, 
2’dntric worship is not absolutely divoroed from 
Vedic worship. There is always some provision for 
it eomewhorc. This is due of oouree to the anxiety 
of Sdtwcua writers to preserve the essentially Vedie 
oharacter of the religion. Every code ef religion 
avowedly baaed upon non -^edic foundations is 
at once discredited. That also explains the efforts 
of all Sdtvata writers to show that overy item io 
their course of religion is ultimately baaed upon the 
Vedat. This has saved the Sdticatus from the 
peualty of exoommunication from the ' A'slio * 
comm unity of Hinduism. It moat be borne in mind 
that it does not matter very muoh if a Hindu denies 
or queatione the existence of God, bnt he can 
expect no quarters if ho disowns the authority of 
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the Veda i, Hence a Buddhist was a * Ndstika ' 
( heretic' ), bat followers of Kapila or Jaimini 
were ‘ A'stikas ’ ( orthodox ). Now to pursue our 
theme. Sdtwala religion was always more or less a 
mixed religion so far as the teachings in the Saturate 
books were concerned. They never openly recom- 
mended dropping of Vedic ritos. The worshippers, at 
least all house-holders, were required to perform the 
Vedic rites as well as the THntric oues, though the 
latter from the Sdtwata point of view were more 
important. Bvon the great Amhari'tha did not 
forget his sacrifices. * But to a retired worshipper 
liko Ndrada devotion to All-life alone matters. 
So also the caao with the . unprivileged, — people 
placed beyond the pale of direct V edic rites — 
although in the Vedic scheme, or moro accurately 
in tho scheme promulgated by the Bra'hiuanaa, there 
is provision for everybody’s participation in Vedic 
rites through accredited Brahmin deputies. The 
guddhabhakti sddhand or premabhaktisddhar.d has 
thus bean pre-eminontly a boon for non-Brahmins, 
females and for those in retirement who care for 
this mode of life-realisation. 

We have thu3 far occupied ourselves with the 
discussion how and in what ways karmic life must 
choose to act to realise self-oonEecration to All-life. 
The culmination of karmic devotion is reached how- 
ever when, by the processes of Vedic or Tdudric 
modes of karmic devotion, tho worshipper aotuaily 
realises in his life that the whole sphere of karmic 
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existence, individual and universal, is transcenden- 
tally and eternally, in its own osBonce, in fullest 
devotion to Him. the oentre of all life. There is no 
phase then of life-activity, ooatuio or individual, 
which ie not essentially and absolutely settled in 
Pure Life. Life’s mighty principle of self-adjust- 
ment or sattwa ever works individually and univer- 
sally through the karmic principles of to be or not 
to be the principles of rajas and tamas. Every form 
of life is apparently bom and then apparently 
perishes, in a phase of karmio existence, and is 
esentially sustained in itself through that phase of 
existence. To evolve fully the phase of apparent 
birth or karmic manifestation, a form of karmic 
existence of oourse inevitably goes round the cycle 
of origination, connected with the life-unit of the 
partaoular karmic idea, potential self-organisation, 
to seoure the desired manifestation in fullness of 
time, and manifestation proper, when the original 
karmic germ has brought the organisation for self- 
expression to a more or' leas perfeot elate. In the 
world of oreative natnre these stages are the well- 
known stages of vija, garbha, and prarcha, and in 
the world of human creation or human karma , they 
are karma in idea, karma in preparation, and karma 
in expression. To fulfil the phase of apparently 
settled existence, a form of karmic existence inevi- 
tably reveals the stages, first of jost settled life, 
then of vigorous life, and then of mature life. In 
creation they sre pushti and parinati, and in 

human karma they are suocesBivoly establishment, 
development and apparent perfection of karma. To 
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develop the phase of apparent salt-extinction, a 
form of karmic existence inevitably submits to the 
prooeesee of weakening, decaying, and tailing. In 
creation they are viparinati, opachaya, nod vindsa, 
and in man’s work they are degeneration, disorga- 
nisation and termination ot' work. Karmic life at 
every step illustrates tbesu nine basic changes, 
three by three, each group in its own way revealed 
in that order under the away of the throe principles 
of karmic life. These basic nine of course are farther 
suoceptihle of the processes of self-adjustment 
through ‘ 80 be’ or ‘not to bo’ ad infinitum , ‘to cro:ea 
of times three after three,' bub broadly the basic 
processes are nine and no more. Every aot of man 
as every phenomenon of nature which after all is 
the act of the World-man is through and through 
clearly an act of self-adjustment, self-settlement, 
self organisation, with rel’ereuoe to the one principle 
of active existence all round. • Karmic life in 
devotion to All life graape at once this eternal devo- 
tion of all karmic life, of whatever nature, to All-life. 

• To U U ultimately to do, lot what happeiu in nature is what is 
dent by the World-man. Nature's work and human work are 
both included in forma. To do also is in one sense to bt % for 
nothing is really done or created new, but all acts of man and 
nature limply help forward a new adjustment of things to mate- 
rialise and that is what is meant by * to U. 9 A Mya is bh awx 
and a bkaza is krija'. 

At 4 to know * and 1 to feel or enjoy ’ are really acts of life, 
mode* of knowledge and emotion also readily lend themselves 
to this law of self-adjustment through 4 to be * or 4 not to be/ 
and a life of reaion or a life of emotion is essentially as much 
sdf’comccrated to AH life, ;u a life of active existence proper* 
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To a bhahti births and deaths, all sota oonnocte<l 
with births and deaths, cease to be 4 terrors,' in as 
muoh aa they are only apparently associated with 
aotire existence which is ever settled in eternal 
tallwa. All acts of his active existence are immor- 
talised at the tonch bf Immortal .Life. Ho realisos 
all phenomenal acts of existence as Hia if Id. and 
and thus lift them to the plane of pure existence. 
True life, he ooraprehends, only pretends to paes 
through the phases captured by ' birth ’ and 
' death,’ 'integration * and ‘disintegration but 
in essence and reality it is self-adjustment ovor 
and ever. * It plays these games and smiles ', 

Realise this and yon ’at ouoe realise His whole if Id, 
and mortal Itld is then iteelf the immortal Kid, 
In immortal light, yon may view Him in births and 
deaths if you ohoose, bub such births and deaths 
will lose their mortal sense. They are acts of 
deliberate eelf-oonooalmenb, gopali'ld, of pure 
existence, folly realisod by the life oonoerned. • 



■ Behind the mortal individuality of the man it his essential 
or transoendcntal individuality, consecrated to. madS a pail 
and parcel of, All-life, Eternal Life, True Life, ever in activo 
existence, active knowledge, and active joy, through His free 
sp ill or if la' which by virtue of the frudem reveals Him 
as One who left to choose where there is no alternative to 
His essence of life, thootu to play the game of no-life, as a 
matter of self-amusement. Man is in the game and affects 
to lead a course of no-iife, transcendcatally amused within 
himself at the stage-play, but outwardly be is a creature of Meath, 
ignorance and grief ', just as an actor fdgna death, ignorance 
and grief. An expert actor almost forgets his real self to 
play bis part well, and such is the cate with man as a 
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Man is really a 1 stager ’, an ‘ actor \ to play hi* 

‘ part ’ of the great 'lx Id \ and trauaoendeutally he 
ever realises this, though on the stage he assumes 
the roll of one affected by tho 1 acts ’ Bhakti 
bolpe this transcendental realisation, and torus 
mortality into immortality. 

Karma in oue sense is life, the whole of life. 
To do ia to live, to live is to do. Action repreeoots 
the essential stir of life of the will-bo be. The stir 
of tho will-to know, and the stir of the will-to-feel,. 
the [(bases of knowledge and tho phases of emotion, 
are on this view phases of existence, phases of karma, 
phases of will-to-be. • In conformity with this view, 

participant in the !l'la'o‘. Life. All mortal units ol life, ctscntially 
as men, arc tnnaccndr ntally consecrated to HU eternal li hf 
Immortal ifla' is thus in one respect mtrtal U'U' immortalised. 

• This is the 'ioga or Karmamitna nsaka view. Karma, 
when it acts upon existence, the fundamental fact of all 
life, brings out knowledge and emotion in particular types 
of existence, for existence must from thp start differentiate 
itself into particular types, the whole to combine, to 
assimilate, to organise, in one pure existence. This idea 
of gradual acccisions or accretions of knowledge and 
emotion to pure units of existence presented no difficulty 
to the Ycgar, Indeed, if the Sa'mkhyas could conceive 
of the emotional phase ns a byeoroduct of the phase of 
knowledge ( ysn? \ there 

was no reason why knowledge itself could not be regarded 
as a byeproduct of the stir of existence. It was better 
that one fact of existence should underlie and sustain all 
different types of existence and make the regulation of all 
phases of cosmic existence possible ( Cf the Nya'ya-Vaiseskika 
view oi /'twara 1 
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karmic life in devotion mast roveu] rational activi- 
ties and emotional activities direoted to the Supreme 
Unit of Existence, along with the activities of 
existence proper. All devotional activities would 
than he viewed as activities of life in existence, 
gradually resolvod into three differentiated types 

80 long as the principle of different! adon was regarded 
a« inherent in karmic nnity, there could be no difficulty 
about the conception of the development of all phases of 
cosmic existence. Let existence differentiate itself into 
various types, and let the stir of life, the fundamental ii'la 
or karma of life, keep them united Into one whole. Let each 
type again resolve Itself into different elements, and let 
their karma federate ihem Into one whole in each case. 
The process to go an ad infinitum. Karmic yaga and 
elemental viscska would ever help on the process. 

On the side of pure material creation, this view, as said 
before, would start with a'ka'sa, as die fundamental unit. 
A' kata however would by differentiation evolve air, air fire, 
fire water, and water earth. ( arpfnnrrs Trftnjfl’ 

Sjfrr. ). The Vaiushikas however here apparently departed 
from the old Yoga view, and made the five types of material 
existence as co-cval. Similarly on the mental aide, the 
Vaittshihat acknowledged manat and a'tman as co eval 
units, while old Ytga would certainly view Manas as evolved 
from a'tman. ( WWttlBWt WT. )• On the 

Vaituhtka view, the ultimate dissolution (fralaya) of material 
things In finer a'ia ta, the pure existence phssc of material 
a kata, which the Yogas of yore readily conceded, would be 
an impossibility. Nityusaidai, the fitments of finer aka fa. 
made so much of by the Yogas, could have no place accord- 
ingly in Vaiushiha ( and Nya'ya ), who would only recognise 
Saidas as a passing phase of gross a'ka'sa, like smell, touch, 
tast». and sight, associated with other material types- 
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The pure existence phase of devotion would on 
this view start with the reception of sabdds, the first 
elements of material life associated with His life, on 
the passive aide of the stir of sense-lifo : it would 
then proceed to the recital of the sabdeu associated 
with Highest Life on the active side of the. stir 
of sense life, and thence it would riao to the last 
stage of sense-life when it would always remit' in 
mind the glories of Hie all-comprehensive existence. 
Proceeding from sense-life to intellectual life, devo- 
tional activities would naturally associate thomsolvea 
with the ideas of looking to Him for sholler, looking 
for and finding Him in the temple of the heart, 
and rendering homago to Him for ssfo guidanco from 
Him With the acknowledgment of safe guidance 
from Him there are sure to emerge in the heart 
the feelings of self-occopation with His services. 



The Yoga Idea possslbly was that fundamentally there was 
absolute existence ( latla ) in which were inherent on the 
one hand innumerable unit* or elements of life that would 
develop consciousness and emotion gradually in all 
their phases, and ou the other elements ( ajotma'ira's ) of 
sabd « which constituted finer aka'sa and would gradually 
develop all material elements and the whole of material 
creation, with karma interposed as a third phase of existence, 
which primarily associated with the unit* of possible cons- 
ciousness and emotion would bring out the phases of 
elemental creation by in3uer.cing aka'sa through the stir of 
pure existence. 

The Snia tra i, though they superimposed the Vida'nta 
view on the Yoga philosophy of life, adhered in the main to 
this ( Karma ) Yoga idea. 
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community of interests with Him, and last of all the 
crowning sentiment of placing every thing one lias 
at His disposal. • 

These representative types of devotional activities 
may be noticed in connection with all phases and 
all stages of devotion. Evory-where the start is 
made in p career of devotion which may run through 
several oyoles of the individual’s cosmic existence 
from a lucky and auspicious communication of the 
message of His glories to the would-be devotee. If 
a Ndrada has reached the climax of devotional life 
now, it does not follow that he has reaohed the 
stage all on a eudden. Look through the records of his 
previous birth and you will find the due. By good 
fortune earned by his previous keinna, he was ouoe 
thrown into the midst of saints as a slave boy, and 
the saints used to chanb His glories before him 
day after day. t Here his career of devotion opened 
then. After that there was no turning back, for 
bha&ti knows no eet-baok. Life onoe realised in 
Him can never slip from ita trae self. $ The instincts 
once roused serve one all right even through a 
ooamic debaole. Once the foot is planted ou the 
road, the journey is sure and certain to the last post 
The inevitable progress of bhakti from one stage 
to another really implies bhe essential oneness of the 
thing. The stages are so many phases, Henae the 
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sacred books record the pre-eminence of particular 
bhaktas with regard to particular phases. A Pari • 
hhit realises bis bhakti when he listens to the sacred 
recital of His glories, a Suit* realises his bhakti 
when he recites the glories, a Prahldda realises his 
bhakti when he ever and anon remembers Him. and 
invokes His presence, the munis realise their, bhakti 
when they come to His feet for shelter, # a Dhruva 
realises his bhakti when he searches and finds Him 
in bis heart, a Vyrtsa realises his bhakti when he pays 
homage to Him in his innor templo, a Hanumat 
realises his bhakti when he feels that he has devoted 
himself to Hie service exclusively, an Arjuna rea- 
lises his bhakti when he feels that he has in Him 
his constant friend, and a Bah realises his bhakti 
when he places self and all at His disposal. 
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CHAPTER XXL 



Rational Life In Comprbenslve Devotion. 

suddha-bhaVana'. 

Suddha Sraddhd or active devotional life is un- 
doubtedly the primary factor in the growth of true 
religions life. It is the visible expression of pure 
life connected with man’s wiil-to-be or will-to-do. 
Trne, even along with this primary phase of life- 
assertion, man's intellect and emotion, his knowledge 
of life and love of life, do oome into play to some 
extent. When roan wishes to live through acta of 
life, he must be credited with knowledge as to how 
he is bo live and with an attachment towards life in 
action. There is, it ia needleas to observe, some 
knowledge at the disposal of a worldly mao from his 
very birth It is primarily associated with life itself 
and aeoondarily associated with cosmic experiences 
of life prior to a particular birth i ft the case of every 
man. The one ever pnehes life bo strive to know 
every thing, and the other to know things in ways 
appropriate bo the peculiar conditions of worldly 
life with its limitations and imperfections. Soch is 
alio the oaeo with man’s joyous love of life. Life is 
ever loved and joy is felt in the process from the 
very nature of life, and it ia loved in particular ways, 
and particular joys are associated with particular 
experiences, as worldly conditions permit. 

Inseparably associated though the three phaaeB 
are, life of action, life of reason, and life of love und 
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joy, there is always to be noticed, as we have said, 
a sort of pre-dominance of one element over the 
other two in every mode of life's self-expression. 
One mode thus stands for active sense-life, another 
for intellectual life, and another for emotional life, 
accordingly as the one or the other element is viewed 
as dominant, with the two others as subservient. 
Knowledge that is subservient to active sense life 
is merely re oeptivo or passive ; it is assertive or 
refleitive in its dominant phaao ; it is practically 
submerged in the emotion of love when that element 
overflows life completely. Love dominated by aotive 
sense life is barely felt in its essential fullness and 
purity ; intellectual lcvo is kept in the background 
of the contomplation of the tmion of ' lives' ; love 
is full and fills every creek and corner of life when 
it is in the ascendant. Aotive Bense-life almost 
comes to a stand-still when life reflects within itself ; 
a life in love forgets to attend properly to the active 
duties of lifo ; sense- life scrupulously and laboriously 
follows the active instinota and impulses of life when 
it is left more or less free from the control of reason 
and love. 

As love is the one element whioh fills life to the 
fall, it follows that sense-life and inteileotual life are 
themselves raised to the level of highest devotion 
and truest religious life when they are brought into 
line with love of All-life. 

When true love of All-life supervene3 in the 
intellectual life of man, the rational expressions of that 
life are expressions of full comprehension of Divine 
life in self. Nothing is then thought of except in 
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connection with His Life Nothing ia done which 
does nob HMOoiste itself with His Life, in initiation, 
oxeoution and frnition. Comprehensive intellectual 
devotion is thus identified with auddha-bhdvand or 
auddha-scmddhi, exclusively ocoupied' with thoughts 
of Pure Life as it is. The pure attachment to Life 
implied in these oxolueivo thoughts for Life reveals 
it As auddha raii or pure attachment in thought. 
The quietest phase of life associated with this suddha - 
rati and auddha-bkivand is auddha-bhdva or pure 
oourse of existence. 

Though comprehensive intelleotual devotion is 
largely self-centred contemplation, it is to be dearly 
distinguished from abstract self-oonoentration or 
even absolute concentration of self upon Higher 
Belf. Jndnayoga pure and simple may have ibi use, 
butt in itself ib is far removed from suddha bhakli 
or genuine devotion. The Yogin, who reoognises 
nothing but hU inner aelf, may work out salvation 
as he understands it, by the practical stoppage of all 
false life-activities and by an uninterrupted oourse of 
self-withdrawal from the region of ' false ' life. 
When hie sense-organs have practically ceased to 
work, when his internal organs have been detached 
from oontaot with outer life, tho dtmayogin, left then 
in possession of abstraot reason that argues no corre- 
lations of life, argues bimeelf in self as full life in its 
complete emptiness. The Paramdtmayogin on the 
other hand goes a step further and realises hie self 
in a Higher Self. He anohors his life there and is 
fully satisfied that nothing else remains to bo done. 
But the bhahiyogin looks all around, and surveys 
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ihe great principle of all life more closely. He then 
devotes himself to Him in tho truest) fashion of 
comprehensive life, and recognises in Him Puriuhot- 
lama and One Pwush't, Fullest of the full and One 
absolutely Full. Infinity is ITis essence, and the 
universe is a playground of His. In Him is the 
finest phase of every unit of life. In Him are 
permanently embodied all ‘ Incarnations ’ that reveal 
themselves now and then bo sustain apparently 
mortal life. Gods in their transcendental essence 
are in Him, so are men, so are all units of apparently 
highor and lower orders of beings. Transcendent ally 
tho whole is organised as Ono Infinite Lite. It is 
infinite also iu its apparently mortal phases, when 
Life as a matber of play and self concealment, masks 
itself in infinite ways through the lives of mortal 
boings. The bhakli-yogin realists himself as a part 
of each life, and his devotion ia directed therefore in 
a comprehensive mode The abstract contemplation 
of the dlmayogin can never culminate in this sort of 
devotion ; for ono realises exactly what one keeps 
steady in view. Tho Param&im'* yogin , though face 
to face with his Higher Soul, nevertheless fails to 
take note of His true all-comprehensive Life. The 
bhakli-yogin alone prepares himself for this all-com- 
prehensive life-realisation, and is thus enabled at the 
end to know how to live full life and real life in 
association with the centra of all life even in intellec- 
tual con tern platiou of His Life. Life in inaotion, 
life at complete rest, has no charms for the bhakli- 
j (og\n. It is inconsistent with his ideal of full life. 
Purity in absolute self-isolation may attract some. 




suddha-bhaVana' 



345 



but it does not appeal to the fertile imagination of 
the bhaktiyogi n. He prises pare life in toooh with 
Life all around. Brahmasamridhi or 1'noara- 
samddhi of course may be eonverted into compre- 
hensive devotion, if the will ia there to oomprehend 
Him through euoh abatraot ooursaa of contemplation. 
Snob a will however rarely develops in course of 
self-abstraction. Hie intervention ae the principle of 
pure life will alone bless and favour a pure life, 
absolutely unfaltering and stedfast in its pure self- 
oonoentration, with the inclination to develop enob 
a will. • 

The course of mddfia-bhakti- samddhi, though it 
involves a comprehension of details of His Lifs, is 
from its nature simpler and easier than Rrahma- 
samddhi and i'svxsra samddhi. In Brahma samddhi 
or T'swara-samddhi life ia sought to be trained on 
something in the abstraot, itself or a higher self, and 
this effort of unnatural abstraction is neoeasarily 
hard and painful. Briefly pat, life will have to 
negative itself completely, reason will have to stultify 
itself in every way, love will have to eradicate itself, 
before abstract contemplation can h6p« to falfil 
itself t Not so in suddhabhakta's samddhi. He 
ever livea through Him, reasons through Him, and 
feels through Him, whatever may be his condition 
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of life. His contemplation of All-life, dominant 
though it may be, will inevitably evoke aotive res- 
ponse and loving response to the Life of eternal work 
and love. There is no question of absolute abstrac- 
tion in hia caBC. Hia knowledge does not ahut out 
knowledge of life here, there, and everywhere. He 
lives a natural course of life, only that course is 
illuminated by the light of full life, dear life, "tran- 
scendental life in every mode of his life-oxprossion 
associated with hia contemplation of Highostt Life. 

The mode of pure love or tuddha-bhdoa or 
suddha-rati, that is in the background of tuddha- 
bhdvand, and feeds it, keeps it alive through all 
apparent emotions of the world, is always thou a 
prominent factor, predominant though it is not, 
in comprehensive genuine intellectual devotion. 
Attachments to worldly life, life under the magic 
influence of its own force of negation, are uecesaarily 
transferred to the One embodiment of life os soon 
aa the false self is supplanted by the true self in 
the worshipper in true devotional self-contemplation. 
The blessed participant in Divine Life, to whom 
nothing but' true life appeals in all his thoughts, 
lives in sole relationship with Him behind all his 
thoughts The intellectual bhakla inwardly feels 
himself as exclusively related to Him and what is 
His, whenever he thinks of Him, When pure emo- 
tioual devobioin is predominant, the bhakta of that 
type of oourse feels that relationship most vividly. 
To that out and out sentimental bhakta, " He is 
the father, He is the mother. He is the son. He is 
the near one, He ia the dear one, He is the friend. 
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He is the guide, He is in short everything that 
attracts one life to another." • The milkmaids of 
Vrind-dvana, as every one knows, wero imbued with 
this spirit of pare emotional devotion. The same 
spirit ia said to have ever inspired the worshippers, 
who hud earned pure emotional devotion to Ilim by 
their previous devotional kama, but who were for 
some reason or rather born in ^apparently lower 
orders of life. * Tho cattle that gazed on the field 
forgot everything when Krishna began to play on 
hie flute of eternal love. The deer on the lawn were 
oaptiyated by the music of all-oomprehenrive love 
and joy. The plants and hills, the souls behind 
them, were enchanted by His eongs of true life and 
love.* t In predominant emotional devotion, indeed, 
it i* fully realised* that ib is He, the Source of all 
life, that uahere a unit of life into worldly exiatenoe, 
and the father and the mother are only apparently 
so and falsely pose as anoh. Similar ia the oate 
with all worldly relation!, for all relations are really 
established by Universal Life end none elao, Every- 
thing one owns, everything one ie established in, 
is He and ia Hie in it* trne essenoe. It ia this 
Divinity in worldly things, and worldly relations that 
accounts for life’s attractions towards. them. They 
are valued nob as . they appear superficially bat &a 
they are inwardly recognised Devotional life in 
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emotion stands for a vivid realisation of all this, 
whiie devotional life in reason though based upon 
aooh realisation does not prominently ocoupy itself 
with the sentiment. Even in our mortal phases of 
existence, this sentiment, permanently associated 
with life as it is, ever prompts ur to live in confor- 
mity with this ruling passion, only we inis* its true 
significance. Divinity is everywhere, only we. fail 
to grasp this and speak of Life and Love in the 
terms of death and disgust 

In tmdha-bhakli or aamddhi, this inwardness of 
life and love is consciously realised, and is consciously 
acted up to conformably with the predominant nature 
of contemplation. The samadhi of the genuine bhakta 
does not blot out the marks of life. Hia life, unlike that 
of the mere abstraol yogin, realises iteelf, not in prac- 
tical self-extinction bnt in conecious life-aconmnlation. 
The life of the intellectual bhakta grows, not decays, 
in his devotion. Fullness of his life can never afford 
to live in barren emptiness, concoived in terms of 
abstract cheerfulness, abstract knowledge and 
abstract joy. Whatever may be his mode of life- 
expreaaion, concrete self-evolution is the aim of his 
life, the oourse of hia life. Life’s hopes and longiDga 
arc not burked in his tamddhi, but they appoar in 
their fall vigour, true spirit, in truo dovotional contem- 
plation. Pessimism can never attack this strong- 
hold, for pessimism leads to suicide, while optimism 
alone anstains life. Life cares to exert itself so long 
as it does not despair of growth and advanoomont. 
Life in absolute despair is life lost absolutely. Work 
is over induced by prospects. If there ia no hope for 
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better life, it is ehoor folly to expect life to be 
enamoured of itaolf. Life evor asserts itself in the 
hope of ita own realisation. No joy in view, no life 
in any mode of self-expression. The absolute illu- 
sionist and abstractionist who has DOthing but 
practical death to offer as the prize of exalted life can 
never hope to inspire hia follower with any genuine 
enthusiasm for life. Whore cessation of all life- 
expression is the end in view, it is mookery to insist 
upon any kind of work as a means to that eud. 
When one really wants to disengage oneeelf from a 
thing, one oan not be inwardly oonvinoed of the 
usefulness of the same thing on any valid considera- 
tion. If karma is intrinaioally a false atop of life, 
nothing can transform it into a right step. If karmic 
life. is organised illusion, it will never lead to the 
region of true life. The abstractionist most there- 
fore preach the gospel of no karma right through. 
Bat there can be no esoape from some karma so long 
as life is life, and life can never cease to be life. 
The genuine intellectual devotioniat takes full cogni- 
Bance of this faot and never aspires to or entertains 
the idea of eternal self-abnegation aa the true end of 
life. He does hope always for a brighb life sud 
vigorous life. He begins to live such a life the 
moment he intellectually devotes himself to Him 
and what is His in his self-contemplation. He 
therefore is enabled to finish as he starts. Karma 
he identifies with an essential aspect of life, only be 
avoids misguided life, misguided karma. Karma 
indeed can never oome to grief so long as it is in its 
purest element of life, that is, it is done for All-life, 
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and for nothihg bat Life. It throttles itself, it kills 
itself, when it forgets itself, it knows not its true 
mode and true end. it takes a blind lean and leaves 
the true course of reason, joy and life, when it 
pursues the alleged laws of life gone wrong, life not 
in devotion to True Reason, True Joy, aud True 
Life. The acta of tho intellectual puro devotionist ou 
the other hand are prompted bv instincts of true love 
and true joy, true reason, true life, consecrated as 
that self is to Highest Reason, Life and Joy, in 
every phase of his intellectual life. 

When man’s sddhand phase of devotion is 
predominant, it is sustained in its course by an 
instinctively realised thought of lifo for Him. When 
he offers his prayers to Him, cliauts holy songs iu 
praise of His Life, he inwardly thinks that this* way 
lies the true activity of life. He has a firm belief 
in, haB implanted full faith in, that mode of life- 
realisation. The light of re&sou that guides him is 
not visible in its full blaze to his inner eye. The joy 
that ia also held in prospect iu course of dominant 
S’idhand though inwardly felt is not fully realised. 
In a word the tddhaka's devotion is settled mainly 
in faith, in eonfidonco, rational and cheerful though 
essentially it is. In sense-activities associated with 
comprehensive intellectual devotion the faith 
beoomes thoroughly illumiuated by the light ot Full 
Reason. The worshipper uot only progresses, but 
is fully oonscious, vividly aware, of the progress, in 
life’s self-fulfilment. His life is consoious in its 
attachment to All-life, when he knows that he is 
entirely with Him and npne else. 
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It is now olear that the intellectual bhakta, 
through devoted more prominently in thougbb-life 
to All life, yet knows how to work for Him and love 
Him and onjoy Him. To a Sdtvxita interpreter of 
Hindu religious history, in all the definite modes of 
intellectual devotion, in tapasyt, yoga and sanddhi, 
prominently expressed in such forms in the Vedic 
a£e. the Uparishadic age, and the Rationalistic age, 
one after tho other, all the three sides of genuine life- 
devotion are faithfully reflected The true Vedic 
ascetic must primarily occupy himself in his thought- 
oonrses with One all -comprehensive life ( eka sat ), 
and would then realise thab He alone was to bo loved, 
and every thing through His all-oom prehensile life, 
ahd all aots were to be guided by this attachment 
to All-life in One Life. * The true IJpamishadic yogin 
id conformity with ,fndna-yoga conception of life, 
would first merge his soul, for the sake of self-con- 
centration, in One Universal soul, and would then 
necessarily attaoh himself to that One Soul, the Soul 
of all souls, and act up to thab creed of life and love. 
The true Samddhi-yogin would, as the most essential 
step in his scheme of religion, concentrate chiefly 
on Him as the Transcendental Soul that compre- 
hends in Ilis self all definite entities of life or soul, 
wherever they are placed, in a cosmos or above cosmos, 
and would thus find himself in a position to concentrate 
all his sentiments in one sentiment of love for Him 
and what is His, and work, wherever he might be, 
strictly under the influence of this ruling passion, 
this ruling idea It is obvious thab in bhakti-yoga 
proper, tapasyd, yoga and samddhi practically meau 
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one and the same thing aa regards their essential 
character. We now propose to follow the Sdtvata 
historian in hia interpretation of religious history 
with regard to specified types of sach intellectual 
devotees. 

The first Vedic student end V tdia sage, the first 
Brahmachdrin 4> who engaged in Vedic austerities 
or tapa$i;d was no other than the first man of the 
eoBtnoe, the World-man, Brahmd. He is said to have 
been the first to 6tudy the Vedas, for Vedic know- 
ledge or Divine knowledge revealed in oreation was 
necessarily communicated t to the first World-roan 
In this first expression of Universal Rational Will 
was inherent all knowledge, all laws of life, necessary 
to regulate the creation of the universe, Brahma’s 
was therefore the first effort to concentrate on 
Fundamental Life. The first visible unit of world- 
life to develop itself must draw life-inspiration from 
the main spring of life. In other words world-life 
at the start stood in need of being inspired by Lifo 
beyond the world. Unless aud until Highest Life 
transferred life-energy to a particular 'Creator,' that 
‘Creator' could not feel the stir of creative life 
within him at all. When therefore the Hindu 
Scriptures record that Brahmd embraced the sweetie's 
life for the fulfilment of his mission of creation, we 
must understand that ho sought to participate in 
his Maker's life-energy for the realisation of hia own 
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life through world-life. This was his tapasyd, hie 
yoga, his samddhi. Ho prayed to Hira that He 
might come to his help, and that wa a hia tapasyd. • 
He awoke to Gad his own life as a aide, a part, of Hia 
Life, and that was his dlmayoga. He linked his own 
life with Hia Life, settled his own in that Higher 
Life, and that was hia samddhi. In this World-man’* 
partnerahip with Divine Life, in the transformation 
of the pare absolute life-energy into world-force, in 
the evolution of Pure Reason into cosmic reason, in 
the course of the passage of life from God to first 
mat), lies the. secret of creation. That is what is 
vividly proeentod aa the Brdhmic penance. Let 
tho Bhdgavaia explain this in ita owm inimitable 
way. 

" Before creation, the world was merged in one 
vasb sheet of water, the great ocean of life in a state 
of flax. On Uiat sheet of water waa the Mighty 
Serpent, with hia 1 coils’ of life to move, the Spirit of 
the indestruotible remnant of all mortal life, the greab 
Ananta or Seshamurti, the groat Vdsusiki in whom 
every unit of life must be located in the end. On 
the back of this Serpent rested the Mighty Embodi- 
ment of all-life after tho ooBeation of world-work of 
one ‘oreation’ and on the evo of the starting of world- 
work of another * creation.' The fundamental forma 
of cosmic life in their infinity wefe all there to bide 
their times of evolution. All the worlds of man, 
for man after all is everywhere, were there spread 
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at ease. He awoke, his life-aotivitos wore roused 
from the dormant state in fullneaB of time. The 
assertive energy at once moved to organise, to evolve 
a universe anew, or rather to restore the older uni- 
verse to life. His spirit moved everywhere, inspired 
every unit of exiatenoe to work up and work through 
the projeoted organisation of coamio life. Under 
the auspices of the foroe of assertive life, the cosmos 
must now shape itself. Up rotte at once, over the 
great mass of the ‘ water ’ of creative life, out of the 
* body ’ of tho then Incarnation of All-Life, a full- 
blown lotua, undoubtedly tho tho most appropriate 
' abode ' for the time and the circumstances, for Life 
settled in that water ready to bloom forth and 
expand. This lotus of cosmic life revealed within 
itself the form of transitional cosmic life, the Mighty 
Brahmd, the groat repository of the oreativo energy. 
In him was now the powerful impulse of world-life, 
He felt the impulse, ‘looked round ’ to see where and 
under what oircumstanoea world-life waa to be 
realised. This was the reason why World-man 
diBolosed * four faoes ’ just as he appeared on tho 
coamio scene. He however found nothing but chaos 
all round at first sight. He then turned to look 
within where he felt the impulse of cosmio life. 
The impulse stood for a definite project of cosmio 
life, but where wae the scheme, who wsb to unfold 
that scheme to him ? He was thus driven to deli- 
berate ovor tho matter. Who am I 7 What am I 7 
Why am I planted h6re 7 Whenoe this wonderful 
lotus 7 What for is it ? Questions like these 
spontaneously rose iu his mind as he analysed his 
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creative impulse, e Hia inner reason thus began to 
work, completely turned towards the eonroe of life 
and reason. He was in other words gradually 
settled thus in samddhi yoga t. The light of reason, 
whon reason was oomplotely turned to itself, imme- 
diately blared forth in its full glory. The whole 
thing now explained itself. He grasped fully what 
huroreative impulse meant for him. In the light of 
universal reason and universal life, whioh was now 
folly spread before him, he found everything that 
was wanted to give vivid expression to tho creative 
impulse that was in him. The elements of creation 
were all there, inherent in that Life of Universal 
Reason, in the Person of the Mighty Purtuha, the 
embodiment of full coatnio life. Everything was to 
oome out of Him and he was the chosen agent to do 
the work, or rather to participate in the inevitable 
oourse of events aa the favourite who had earned 
the favour bo be permitted to anooiate himself with 
His life in the particular cironmstanoea. He 
realised his position, began bo sing His glories, implored 
his grace to confirm the favour, to raise him to His 
level of Life as a participant and oomrade of creative 
Life. That- way alone he would be enabled to fulfil 
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hia mission, to pose as the creator of whaft was to be 
created. The 'songs’ he sang ab this stage, as tho 
token of his own 1 littleness ’ by the aide of AH- 
comprehenaivo Life, thoagh elevated by His grace 
to the rank ofHis oo-workor, constituted undoubtedly 
the first bymus of life, the fundamental Sabdai or 
Srutis, the ‘ aaorifice ' that stood behind the Srulis 
was the asorifico of the Almighty Pxmtsha for 
creation out of His Life, and the self-concentration 
of the so-called Creator on this "Life of Creative 
Saorifioe was his tapasyd, the moat intense arduous 
and ooncenbratod effort of life on its active aide. 
What this first asoetio wanted to realise by his 
tapasyd was praotieally Hia graoious’ transference 
of His Regalativo Energy to the humble agent that 
he might successfully achieve what he was graciously 
choson to achieve. He understood ho was only to 
exhibit Hia work, and he prayed in tho course of 
his tapasyd, that nothing might suffer, nothing might 
go’wroDg, in tho course of tho exhibition on account 
of any failure on his part) to koop his humble life 
steadily attached to - Hia Life that the true life- 
scheme might be realised through his efforts. The 
voice of True Life then spoke to him in dear and 
unmistakable terms about his duties for the purpose 
he had in view. He must pursue his course of self- 
concentration on Life more minutely that he might 
get into touch with the full design of life, inhoronb 
in Him8olf,and visualise the worlds there, — thoroughly 
unoovered and disclosed to him. The whole thing 
was really ready-made in the all oomprehonsive plan 
of life, and the so-oalled creator was only required 
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by an intense oourse of association with Pull- Life 
to appear as the cosmic agent for the materialiBtio 
exhibition. The whole oonrse of tirdh-mic pananoe was 
thus devotion of life to All-life, the essenoe of bhakti 
yoga.* It was whole-souled attachment to Him 
as the Ono Principle of Life. 1c was inspired with 
a koen desire that the bond of attachment or love 
might not weaken in the oonree of his appointed 
life-work, for that would spell ruio to his mission. 
Brahmd sought to- live a life consciously and vividly 
for Him and through Him and realised hia bhakti 
in his own way. 

That devotional penanoe, stands for life assertion 
for all life through Hia Life may be farther illus- 
trated by a reference to the legends of the Prdeha- 
Uuat. Sons of the great royal eacrificor King 
Prdchi'navarhis , the Prdohtlasas were required by 
their father to engage in austere penanoe for the 
wellbeing of creation that had just started or wa* 
about to start in earnoat. They secured the gui- 
dance of Rudra . the great spirit planted above all 
death, and ever thus in closest touch with 
immortal Life, and in devotion to immortal Life. 
He gave them full instructions in the methods of 
devotional penance. The earbh was now submerged 
in water. In tho 1 heart ’ of the 1 dissolution ’ ocean, 
wherein lay submerged the whole of cosmio life, thoy 
chanted the glories of All-life, and concentrated 
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themselves on All-iife. They remained in this 
condition of self-concentration for agos and ages 
All-life was ut last drawn to them by the force of 
their concentrated life. He was ready with His 
boons. What was the nature of the boon you think * 
Was it.an offer to terminate their coamio life ? No. 
It was to enable them to help in the expansion of 
world-life thon in birth. They were to choose as 
their consort for life tho * daughter of vegetable 
life.' Concentrated vigorous life-energy must 
emerge oub of water and bo attached to the receptive 
‘ issue ’ of vegetable life for the further propagation of 
the speoiee Through Jiis grace, through partici- 
pation in His potent life, they would carry creation 
a step farther. That was the boon conferred upon 
them by Life in reward of their ascotic devotion. 
Enjoined thus, they married Che 'daughter of vege- 
table life. ’ Through the ‘ daughter of vegetable 
life the germ of oosmio life then developed. The 
first frnit of the union was Prajdpati Daksha, the 
same one who had suffered at the hands of the Force 
of destruction for his wrong notions about) the 
method of creation. He had by bitter experience 
seen the error of his ways and was now graciously 
revived to do hia work properly bb he was now fit to 
givo o true direction to his creative energy. The 
one vast ocean in which early life had remainod 
submerged and in which the Prdcheiaias apparently 
pursued their penance now Bowed in its appointed 
‘ bed.' vegetable life had jast appeared on the 
renewed soil. Creative spirit had emerged out of 
water and allied itself with vegetable life. In such 
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circumstances the Prajdpati wived. Revived 
Daksha was to exercise his creative skill on the 
renewed soil endowed with vegetable life. Animal 
life waa now to come forth through the skill of the 
Prajdpati. The life mission of the Prdchetasas was 
now ended. They had done their allotted part in 
the propagation of life. It was now time that they 
should eoek to merge their life wholly in All-life. 
And this they did with the help of renewed solf- 
concentration on Him, this time under the guidanoe 
of Ndrada„ the preacher of the cult of pure life- 
devotion. The legend of Che Prdchctatas thus 
establishes the goal of ascetic devotion proper aa 
life for all life through the graoe of Life. 

Tho same troth ia foroibly illustrated by the life- 
stories of the great royal ascetics of Sivdyambhuva 
Manu's lino. In eaoh case the boon of asceticism 
was practically of the same nature. The bhahta 
tdpasa was to live a life full of Him in all his 
thoughts and finally to merge in Him. Thus lived 
Priyavraia, Druva and every one else of that line. 
To crown all, God Himself was * born ' in this 
family noted thus for full devotion to Him as the 
sou of pioos Ndbhi and Himself shewed the beet 
way ol true ascetic devotion This was the incar- 
nation of Rishavadeva, whose name is made so mnoh 
of by the Jain: sect. 

From devotional asceticism let us now pass on 
to devotional self-oontemplation proper as associa- 
ted with jndnayoga. As already explained, tho 
bhakta dtrnayoyin is not content with the oourse of 
religious oulture whereby self praotioally stultifies 
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itself by concentration upon empty abstraction, but 
strives to realise full life, concrete life, all-oompre- 
hensivo life, behind the ‘ little ' individual soul. His 
soul is the temple eternally dedicated to the Lord 
of the * internal world ' planted in every bouI and 
is ever realised through Him as enlightened and 
enlivoned by His presence. Absolute emptiness 
does not pass .with him for fullness of life, and full 
light does nob reveal itself to him as something 
that has nothing to illuminate for discrimination . 
He does live, he does reason, ia the fullest consumma- 
tion of life and reasoD, inspired through aud through 
by All life and All-reason. " There is nothing, I am 
interested in nothing, I am not an entity of life e” 
is not the manira of the bhakta dtmayogin In his 
devotion to All-life, the bhakta dtmayogin takes a 
better and broader view of life. To him life is spread 
all round, and his self only participates in One All- 
Hfo. His self-concentration discloses one centre of 
all life. 

Kapila , as every student of Hindu philosophy 
knows, wss the first to propound the doctrine of 
purely rational individual souU, complete by them- 
selves in their naked rationality, though somehow 
or other supposed to be brought into contaot with 
one material Nature, in their so-called worldly 
careers, whioh are really regulabed by that material 
Nature, in accordance with the accepted canons of 
material logic, through a vasb organisation of false 
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souls within itself referred to the pare sonls that 
stand above natnre, and ever aotive, eaoh of them, 
in the mortal material plane, so long a a the faleity 
of the notion does not reveal itself to the individual. 
A'tmayog: i was naturally the religions oreed of life of 
a. follower of KapQa. But the same KapHa is corned 
into a bhaktiyogin and his dtmayoga is transformed 
into bhahtiyoga, when he is made to re appear as a 
praaoher of the Sdtwata dlmaycga. Hindu religious 
history indeed thus transforms the characters of all 
earlier and earlier religious preachers, whenever later 
and later theories of life are sought to be ‘authorita- 
tively’ propounded. The StUwato Kapil* speaks 
in different tones and with a different voice. His 
father, nndor his advioe, pursuee a ooorse of self- 
contemplation which reveals Umayoga as completely 
raised to the level of bhaJdiyoga. The father in hiB 
life of retirement and self-contemplation, “ooncen- 
tratee upon ^dtudeva, the One unit of life at the 
centre of all units of life, the One uoit of reason 
among all units of reason. Thus he realises his own 
soul, thus he feels himself absolutely free to grasp 
tbs best course of life. The One Life behind hie 
own life is spread everywhere, and everything ie 
comprehended in that Life implanted behind his own 
life."* Through eaoh a ooorse of devotion to Him 
in whioh individual likes and dislikes all vanished at 
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the magic touch of alJ-round life, the life of the 
grant devotee realised itself iu Him, the embodiment 
of all life.t 

To his mother Kapiia fully elaborates the broader 
view of life to which c Umnyoga must be raised 
to fulfil its true nature. Lot us then patiently listen 
to and grasp whitf bhakta Kapiia says to his mother. 

* l’he greatest good of the individual undoubtedly 
lies through a oonrse of complote self-concentration. 
By such a course alone mortal joys and griefs ceaBe 
to trouble the soul, for in complete self concentration, 
in iU comprehensive littleness, glorious by itaelf, the 
soul is lifted above the mortal plane," a The dis- 
course thus opens in the characteristic Sdmkhya 
style. It is undoubtedly good as tar as it goes. 
But is life fully satisfied with itself when iu the 
name of solf-ooncentration it is oondemned to 
practical self-annihilation 7 Life, true to its own 
nature, ever wants to live. How can it cheerfully 
accept a condition of self-stultifioation ? Will not 
solf-concentratkm, concentrated life-energy, automa- 
tically raise life t,o the plane of foil life and all life 7 
If that automatic progress is ' restrained will nob 
self-centred liberated life be pulled down by its own 
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force to the plane of mortality again ? Concentrated 
life-energy rnuBt be kept engaged purely iu a pure 1 
plane Of life, or it will rather ohoose to follow im- 
pure courses of life, simply beoause they are courses 
of life, but absolutely refuse to be pent up in silf for 
ever. Hence proceeds the StttwOa Kapil* 

“For true self-realisation, the lUmayogin’s flolf 
concentration most culminate in concentration on 
all-oomprehonsivo Life. There ia no other way 
equally safe and sound for the purpose When devo. 
tion, whole souled devotion, to Him supervenes', 
individual life automatically and inevitably refrains 
from pursuits of material life ; it thon refuses to be 
captivated by the charms of the world spread all 
aronnd to lure life into the path of ruin and self- 
destruotion. The life of the bhaitiyogin is occupied 
with thinga eternally associated with Hia transoon- 
dental life. This oourse prepares him best for 
concentration of self upon True Self. By devotion 
to Him is simplified his oourse of self-ebsiraotion 
and self-meditation, for in devotion to Truo Life he 
has something concrete which is fall of life and 
whioh provides amplest soopo for the self-withdrawn 
life to fully oooupy itself in its abatraot and pare 
activities after it has withdrawn itself from the arena 
of wrong life. Life will then fall no more into the 
snares of no-life ; true knowledge will illuminate the 
soul through the emergence of the all glorious life 
in itself ; abhorence ol inglorious things of the world 
will ensue as a matter of course ; concentration 
will be oonfirmed upon the Fullest Self gloriously 
established behind individual self." 
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It will bo clearly seen from the above exposition 
of the Sdmihyoyoga that it iB completely brought 
into line with bhaktiyoga, and really plants the Truo 
Self, the All-oomprehensive 8elf, in the transcen- 
dental element of individual life, to be grasped by 
individual lifo in comprehensive self-devotion. In 
other words S&twata Sdmkhya virtually argues for 
the All-comprehensive Bhagavdn indissolubly con- 
nected with the individual soul as its highest aspect. 
The point is clearly emphasised that there may be 
no mistake about it. “ To be rid of the intense dread 
of no- life, every unit of individual life mast seek 
shelter with the great Principle of all-life, the One 
Supreme Self, the reality of realities, the ruler of 
cosmio life and hence of individual lives.” " It is 
devotion to Him and Him alone in self-centrod 
knowledge and self-centred emotion, that tho <Uma- 
yogin is introduced to Him to get rid of all fears 
and apprehensions aboub life* “Devotion alone, 
keeo, acute, exclusive devotion bo Him, leads to 
really steady solf-concentration, and oulminates 
inevitably in the highest welfare of life.” This is 
the message of the Sdtwa/a Rapila for the afflicted 
world of man. # 
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Under the wise goidanoo of the Divine Spirit 
thaa revealed through the person of her beloved 
ohild, — for this Kapila was obviously the Divine 
Spirit incarnate to discloie the highest) seoret of 
Sdmkhya rationalism,— the worthy mother at once 
took to the mode of life so thoroughly impressed 
upon her mind, t She purified herself in body and 
mind ; her whole self turned towards True Self 
identified with One Ail-comprehensive Life ; she felt 
in herself the automatic dissolution of the force of 
Negative life through the emergence of true life ; 
her miod rested at ease on the true self under the 
direct care of All-compreheneive Life and Reality 
ever planted in the self j her false ooeroio individua- 
lity disappeared of itself ; troubles of oosmic life were 
no longer to afflict her ; supreme real contentment) 
was now in her grasp. 

If the above legend about Kapila and hie parents 
fully illustrates the possibility of the adaptation of 
Sdmkhya yoga or (Umayoga to bhakti yoga, it also 
olearly Indicates bow Veddntic dtmayoga may alio 
be converted into Bhagatadbhaktiyoga. Although 
the Ka'pilat acknowledge an infinite number of 
individual souls and the Veddiitists one single 
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aU-compreheusi.’e sou), it makeB very little difference 
in the matter of individual gelf-concentration where 
all life-activities are to be withdrawn from the 
world of senses, and true life ia to rest at the centre 
of life, reason, and joy. To make the position quite 
clear, we procoed to explain in some details the 
mode of life of a true yeddntic yogin as concoived in 
the Sdlv; da aoheme of religious philosophy. 

When king Prilhu of the solar race, the first 
popular and constitutional sovereigu on earth, him- 
self inspired with the Divine Spirit for the establish- 
ment of law and order among men, was anxious to 
oonsolidato his empire on rational demooratio linea, 
there came to hia oourt the four oelebrated Veddntic 
sages, the first students of tho Veddntic cult, the 
bous of the First V edic Student^ the Creator 
Brahmd, apparently brought thero under the dis- 
pensation of Divine will to satisfy tho enquiries of 
the anxious king’s soul, and to help the king in his 
noble project to establish his empire ou the ‘ law of 
universal love'. Sanatkumdi'a, the spokesman ol the 
four, thon impressed upon the miod of the enquiring 
king the value of the true Paramahamsayoga of tho 
Upanishads, and it was really the Sfticata.aobeme 
of Toga viewed in tho yeddnlic light. 

“ If there is one thing. 0 king, that emerges as 
a settled faot from among tho mas? of controversial 
matters in the saored books, it is this,— that man is 
required to withdraw his attachment from every- 
thing that is nob in the element of the true self, 
and that man'? whole-souled devotion is required 
to be directed towards one all-comprehensive Soul. 
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absolutely unconnected with all worldly modes and 
attributes. This alone constitutes man’s highest 
good. Faithfully to pursue that all-comprehensive 
Life's true oourse of religion, to seek for true know- 
ledge, to contemplate true Self within self, to con- 
centrate wholly upon the Regulative Soul that 
emerges as the Ruling Spirit of contemplative life, 
toQconpy self with the sacred communications of the 
One who has nothing but holy messages to transmit, 
are different aspects of genuine devotion to life. • 
By such true methods of concentration upon true 
self, 'false worldly life ultimately ceases to exist for 
the man in devotion to true self. Then nothing is 
inBide, nothing is outside, with regard to the One 
self What separates the individual aoul from the 
Universal Soul.— and it is nothing else but Mdy4 that 
creates life through the self-abnegation or self-sacri- 
fice of Life for a new organisation of life, when really 
there can be nothing new,— itself gives way under 
the force of true life, t The One Reality of realities 
then shines forth in the purified element of indivi- 
dual self, as the essence of the self, the ' Lord’ of its 
true element. Know thus yourself in this way 
identified with Him. Worship this all-comprehonaive 
Personality. Nothing else remaine to be honoured 
of the iudividual soul wneo that soul is in its exalted 
plane, refined state of life. Grasp this and get rid 
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of the mortal view of life, the view that preeenta 
diveraifiod and multiplied life, where One Life alone 
is settled in Self. 

Apparently here the Petfdniic creed i* skilfully 
manipulated to serve the ends of bhaktiyoga. If 
thero is unreality all round cosmic life, there is 
absolute reality of life behind arid beyond. To this 
reality the attention of the royal enquirer and 
through him of mankind is directed. It should be 
oarcfully noted that if the individual eoul is here 
identified ultimately with the Universal Soul, the 
identity is the identity of essence only, for it ia 
forcibly emphasised that the One All-comprehensive 
Soul emerges in the end as tho central object of 
life's true worship, and that makes of the All-com- 
prehensive Soul the ultimate Personality, the 
Highest Ono, beyond and above, but at the Bame 
time comprehondod in the esseuoe of little unite of 
life, themselves also all comprehensive through the 
identity of the essence. Thus the Sdtwata spirit 
speaks here through the Veddntist, in the language 
of tho Veddntist. 

The eflect of this toaching upon the king was as 
was to be expected. Thenceforward, though he 
continued to discharge all his royal duties, those 
duties were all done for Him, and hence brought to 
the level of true life-activities.* He ever afterwards 
realised that tho Great Principle of Life worked 
through him and he roally participated in His work. 
In this way he never felt any distinott individuality 
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in himself in the execution of hiB multifarious duties. 
In his oomplete self-devotion hie self was merged in 
in hia One Self. In course of time, wheu his divine 
mission was over, he fully embraoed the life of a 
Yogin, But what sort of Yoga was bis ? It was 
nothing but bhaktiyogn interwoven into ddhydtma- 
yoga. The yoga he practised, in accordance with 
the teachings of Sanatkwndra, urged him to act in 
devotion to Him. Constantly and earnestly engaged 
in acts for Him, he realised exclusive devotional 
attachment to the all-embracing Self aa a reality of 
realities. When death overtook him, the individual 
identity . of this great yogin was merged in the One 
Son), by thorongh-going self-ooncentration upon 
that One. Thus he waa raised to the level and the 
rank of Brahman. His poriahable body then 
dropped of itself.* 

We now propose to give another illustration 
about the true oonoeption of Paramahameayoga in 
tho light of Sdtwata philosophy. When king Ndbhi 
of Sufdyambkuva Mann's race waa the ruler of the 
earth, there arose a controversy over the moat 
appropriate mode of life for the Pctramahamas. t 
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To settle the controversy, God came down on earth 
in the person of prince Rishabhadtva, the son of 
Ndbhi In course of timo the prince assumed the 
reins of government. One day ho heard of a great 
concourse of Veddntayogiw in his dominions, and 
king Rishabha at once appeared before them. This 
was the best opportunity for him to fulfil his mission 
on osrth. People were apparently in those days 
guided by the roligioua deliberations and decisions 
of such Rithiparuhad* or councils of sages Boforo 
this particular council the Divine Missionary thon 
delivered his message. The sages aud the people 
aesomblod heard him with rapt attention. Let ua 
follow what he says : — 

“ Learned and honourod sagos, my beloved peoplo, 
this life of man is certainly entitled to better things 
than the miserable cosmio experiences To have 
really good things, it is necessary that life should be 
purged of all taints of unoleanliness in order to attain 
to tho state iu which it can rightfully claim unli- 
mited joy of One Unlimited Life, One AJl-oompro- 
hensive Soul or Brahman. * This uncleanlinesa is 
the outcome of mortal life's confusion of mortal sonse- 
ploasares with immortal soul’s trtio joys. So long 
sa real lifo is not distinguished from mortal sense-life, 
the soul i3 not grasped in its absolute parity, man 
i3 prone to aot under the impulse of mortal sense- 
affeotiona, not under that of all-embracing love 

expression. The contemplative Vagi « conceives himself 
this way as identical with Him. 

• Vide b. v. 5 btoti' 
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of One Consolidated Soul. The penalty of snoh 
activities is prolonged mortal life. Mans births 
and deaths inevitably continue ao long as ho is 
under the delusion of no-life, that is so long aa 
he is in the power of Avidya. Man can never 
get oat of it unless and until he learns to transfer 
all his affections to tbe sole embodiment of 
True Life. By constant devotion to Him, who ia 
in the essence of the individual soul and is thus 
identified with the individual sonl, mortal indivi- 
duality drops of itself." The student of Hindu 
Religious History of course kuows that the great 
kiug afterwards showed by example what he 
meant hero by his preoept. He in fact became 
the model of a bhakta Paramhamta and ia uni- 
versally acknowledged aa the Paramhamsdvatara* 
Wo may pause here however to consider the full 
import of the doctrine enunciated by the divine 
missionary before the Rishiparishnd . 

Preached in the garb of the Upanishadic doo- 
trine of One Soul, the religious philosophy of the 
Divine yogin really breathes the spirit of Siltoala 
devotion. * If life's false activities are to be stopped’ 
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os he explains himself, ‘ life itself mast be raised in 
yoga to the plane of real life, immortal life, associ- 
ated with VdtwUvo, the One Pure Life and Reality, 
It is no mere abstraction to whioh religions life is 
to be directed.’* 

Thus the Paramahamsayoga of the Veddnlistt 
was reconstructed by Divine Rithabhaieva on the 
approved Sdiwala lines. The Sdiwala Paramaham - 
iayoga. like Sdiwata tapasaemddhi snd SdUoola 
Almasamddhi, inculcates nothing bnb intelligent 
active affectionate devotion to the great Principle of 
Life, Reason and Joy. Wo ahall now see how 
ParamdlmaaamddJii fares in the scheme of Sdtioala 
worship. 

One of the greatest exponents of Paramdlma- 
yoga, bofore he came under the influence of the 
founder of the Silwata school, was Vddardyana 
Vydsa, with whose name ia associated the earliest 
scholium on Yoga philosophy, or more properly tho 
Sdmkhya-yoga philosophy, thab preaohea the cult of 
Paraindtmasamddhi, In hie pro-Sdtioala days, this 
distinguished scion of a groat family of Paramdtma- 
yogiat, the worthy descendent of Yasishlha and 
Pardtara, had .obtained great and wide renown in 
the line of Paramdtmayoga. But the traditional 
Paramdtmayoga, long and ably expounded by him, 
ultimately revealed its iutrinsic defects to him. His 
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aonl missed something in the oread that would folly 
satisfy true rational instinots. The culture of 
ParanuUmasamddhi had raised bis sool to the level 
of the Universal soul or rather planted it in the 
element of the Highest Soul. But still he instinc- 
tively felt that the True Glory of Divine Life was 
hidden from hia view. The great master of abstract 
contemplation began to feel disconsolate at the 
indifferent, cold, and barren attachment of soul to 
Soul. In the element of True Life he found himself 
devoid of life, vigorous rational emotional life Wero 
not the instincts of life, highest life, life of highest 
aotivity, reason and love, meant for aelf-falfilment ? 
He began to question, to murmur, within himself. 

While the Yngin was in this searching question- 
ing mood, Ndrada the founder of the great Sdtuata 
cult appeared before him in his retreat on the sacred 
banka of the SaraavaU'. Yddardyana received the 
distinguished visitor with due revereDoe. The 
visitor however immediately read in his host’s faae 
the intellectual murmur of the letter's soul. He 
questioned Vydsa, and Yydsa told what was in hia 
mind, and appealed to the Divine saint to help him 
out of the uncomfortable position. The great 
founder of the Sdivxtta oult at onoe answered the 
appeal. The legend proceeds — 

* Holy Yogin said the Diviue Saint, ‘ the 
reason why your soul mormurs within itself is 
obvious. You have done everything which is 
expected of one of mature scholarship aod reason, 
you havo beat argued the duties of life, the pursuits 
of life, the desires of life,-and last of all the purest 
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ond of life. Bat you have left practioally undia- 
oussed the one thing that fulfils life. You have 
shown how life is to attain to the highest etage, 
but have cot as yet cared to explain what the 
highest stage stands for. You have taught how life 
ought to realise itself in the end in its own elomont, 
in the element of One Life. One Soul, but you havo 
not given any guidance as to how that realisation is 
to be oompletod, how life is to be lived in the 
element of True Life, in association with Truo Life, 
in tho knowledge and enjoyment of the glories of 
True Life. * How can your life feel the satisfaction 
of self-fulfilment ? It is not difficult for you to 
remedy the defect You are a Paramitmayoyin, 
In your samddhi you have established oontaot 
between your reason and the highest reason associ- 
ated with Highest Life. You have so long enter- 
tained the belief that that contact alone is sufficient 
for self-fulfilment The instincts roused by snoh 
contact however have moved you to think furiously 
over the matter. You do now instinctively feel that 



mere contact with Highest Life alone can not suffice. 



Explore these instincts roused in your samdihi. 



These instincts unmistakably argue unrestricted 
activity, knowledge, and joy associated with True 
Life, and your partnership in that Life. The 
eternal operations of Life, All-life, constitute All-life’s 
glories, and do not wilfully shut yourself out of those 
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glories in which you have every righb to participate 
for all time. Truly direct then your iam4d)>\ and 
gather the immortal glories of. All-life. • Hia works 
that belong essentially to Him oan never die, and 
revealed though they are from time to time in the 
mortal ooemos, they are ao revealed only to sustain 
the life of the ooaraos and thus disoloso their essenti- 
ally immortal oharaoher. Hia immortal works, the 
glories of hia immorbal lildi, are therefore ever in 
evidenoe in the region of immortality, the element of 
True Life, and your tamddhi has given you full and 
eternal aoceaa to that region. There the ‘ history ’ 
of His ii UU is never missed, there they are ever 
enacted in eternal freshness. Greatest of all sama- 
dhtyogint, lose no time in gathering these eternal 
records for the benefit of the afflicted world. Yon 
will then have done the one thing necessary for your 
true aelf-satisfaotion, for your insfiinota tell yon that 
to live a true life is bo live for All-life, and to live 
for All-life is to live for all life, to help every unit of 
life to live for All-life. Any oode of religious life 
that does not take note of this broad fact leads life 
to oonfusion and misery. Life ever instinctively 
points to Life as its ultimate goal. Do not there- 
fore make too muoh of oreeds of life that ooncern 
themselves with no-life. Explain to the world the 
glories of Life and Life alone, Immortal Eternal 
Life, All-comprehensive Life. Plaoe yourself under 
the direob care of AJl-life, and tell the world to do 
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the same. Shape life in conformity with self-con- 
aecration to Him, and show to the world how it is to 
pursue snoh a genuine coarse of life. Life in conse- 
cration to Him can never slip, can never find itself 
unsettled, for it is fixed in Life, the one principle of 
settlement. « Even the paths of tama'dhi have 
their pitfalls, bnt not the path of comprehensive 
devotion to Him. No danger; no fear, no anxiety *for 
the follower of the path of bhaJdi. for one who has 
oon&ecrated life to His service.’ t 

The Saiwata teacher then bade fa.ewell to his 
host. Vydsa was now a changed Yogin. His mode 
of eelf-conetmplation underwent radical transforma- 
tion. Hia aamadhi was elevated to bhahtiyoga. 
His soul still concentrated upon the Highest soul, 
but it was no longer in oold indifferent touch with 
that Soul. It warmed up and felt a lively interest 
in the contact. The contact was turned into associa- 
tion with, comradoship with, partnership with Full 
Life. Tho full import of this partnership now flashed 
in his pure reason. Individual life and cosmio life 
were at once seen in their true perspective. “ In the 
profoundest depth of his devotional meditation, hia 
rational instiuota truly directed, he found revealed to 
himself the Great of Embodiment of all-comprehensive 
life. The principle of No-life or Mdyd, that which 
exhibits all unite of life that organise the cosmos 
aa ever occupied with painful efforts of self- settlement 
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in life through assumed lifeloaaueaa, appeared in her 
true character as an appendage to All-life * • The 
truth of life waa now folly comprehended by the 
sage. Ah I lifo here assumes no-life, at every step 
of life, but life’s instinot is ever all right. One ever 
instinctively feela that one has really no births and 
deaths, one is never ‘to be’ or 'not to be’, that these 
phases are purely self-assumed, and the assumption 
aooounta for alleged misery of life. One has only to 
realise oneself eternally oonaecrated to, eternally 
settled in, Life, All-life, and all taints of mortality, 
delusion, and misery, vanish at the tonoh of pure life, 
pure reason, and pure joy. The sage then realised his 
true Divine mission in life. He must impress the 
truth in the minds of men. The greet Sdiuata 
Samhild or the 1 Compilation of the truths of Life ’ 
was the outoome of this aelf-tealiastion on the parb of 
the great Yogin. This waa the foundation of the 
great ' Bhdgcuxtia Pur6na.’ 

The legend of Vydsa, the SdtvxUa vydsa, conclu- 
sively shews that Paramdtmayoga is essentially 
bhaktiyoga. if the essence is truly grasped and em- 
phasised. It is the Sdticato touch thab animates the 
tamddhi with Pull Life. The Paramdlmayogin 
initiated into the creed of All-life, of comprehensive 
devotion to All-life, no longer looks upon the 
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Highest Soul as only the purest of souls #, but the 
Fulloat of souls, the Life of all life, the One Principle 
that stands for aotive, rational, joyous life, in 
association with all units of life in their transcen- 
dental purity associated with clean activity, dean 
knowledge, and dean joy. Unlike the ordinary 
yoffin, he does not remain satisfied when his own life 
baa boen raised to the fullest element of All-life, hub 
he ia instinctively prompted to work for the reali- 
sation of All-life on the part of every unit of life 
everywhere, for every life is a partner of every other 
life through All-life, and sell fulfilment requires 
fulfilment of every part of self. True, ia bis tranaoen- 
dental essence, a bhahiyegin is in comradeship with 
all full units of life, and he realises this easential self- 
fulfilment. but he can not feel himaelf full in the 
cosmos where suoh realisation is a rare pheno- 
menon. He oan not however ait still when he has 
realised the full import of life. This of couraa makes 
out the bhaktiyogin ‘ never full 1 in hie worldly 
phase of life, but that phase is deliberately assumed 
by him, and is his bhakti l* Id. *1* He does not forget 
his essential fuloess in this l\l&. 

The rational life of the bhaktiyogin, when it is 
realised to be in full dovotion to Absolute Reason, 
comprehends the phases of cosmic reason, individual 
and universal, in a scheme of absolute reason. Cos- 
mio experience then appears in its true colcura to 
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hito. Hia avidyd is merged in hia vidyd, ia turned 
into the lx Id of Vidyd, t'ne maak of Vidyd. The riaea 
and falls of ideas in the domain of cosmic reason, 
under the influence of rajai and tamaa, the mortal 
prinoiplei of ' to be ' and ‘ not to be and the 
momentary fixtures of ideas underthe mortal prinoiple 
of existenoe are settled in hia reason in a perma- 
nent scheme, for the mortal prinoiple* are themselves 
immortalised in life’s devotion to Full Life. The 
rise of ideas in perception, inferenoe, and presump- 
tion, t the fall of ideas in oblivion, doubt, and 



t All phases of material existence fundamentally itart with the 
Mir of aka'ia elements, or tityaiabioi. All phenomena of the mortal 
world together with the truthi implied therein are therefore in 
a sense self-communicated through nilyamtdai, viewed as A'gama 
< r repository ol self-communicated truths A'tflma represents the 
fundamental belief io exsitence or a'uikya buidhi, otherwise known 
as sraJiha . Sraddha 'implanted in niyaialda* can never go wrong, 
for nothing can happen, no truths can materialise, without the 
intervention of mtymabdas. But dragged Into the mortal plane, 
s raddka, associated with human sgama or historical records of 
alleged facta, gets necessarily cramped on aoeount ol the limitations 
of the mortal world; Imperishable beliefs in thingi of existence 
on the mortal plane can not stand. The facts are tainted with 
mortality, the record, arc tainted with mortality, sraddka' itself Is 
tainted with mortality. But the immortal elements axe behind 
all this mortality. Mortal events proceed from immortal efforts of 
materialisation 5 mortal mcords try to reproduce the immortal 
records behind the immortal efforts '[ mortal vaddha or mere, 
presumption is based upon essential presumption that something 
has come to be. Like all phases of mortal knowledge sreddha’ 
is mortal in the mortal plane, though iraddha' as inherent in true 
A'gatna is pure reflation or self-communication of Life in the 
stir ol existence. 
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misconoeption, and the temporary fixture of ideas in 
retention, discussion, and contemplation, which un- 
settle mortal human reason at evory step, and ever 
argue mortal man's inability to know correotly in 
mortal life, are all so inauy assumed attitudes of 
reason in immortal devotion. The innumerable 
coemio phases of avidyd, which oluBber round the 
basic nine ‘ three by three, crores of times undor 
the ever-working three mortal forces, vanish away 
altogether in the light of sottlod reason in bhakti, or 
rather transform themselvos into varieties of reason's 
lild, that is rational will on the part of the bhakta. 
The individual sambit or reason of the bhaktiyogin, 
ever consecrated as it is to All-life’s sambit, doos 
always fully grasp all relations and correlations of 
all life that constitute the elements of all knowledge. 
Thus under the inspiration of sudd>habKakti t all acts 
of knowledge, even when apparentdy phenomenal, 

It is to be noted in this connection th»t only perception, 
inference, and self-assumption or sctf-communi cation were re- 
garded by older writers m framana* or proofs for truths. If how- 
ever pfantana is taken In the sense of proof for a truth, there 
is .no reason to restrict praxiana to three modes of so-called true 
experience only. The three modes of remembrance and the three 
modes of confusion are as good proofs of truths In their own ways as 
the three modes of ao-callcd true experience. They do all estab- 
lish the one truth, the truth of one ruling life, The 
Apparently attached greater importance *to the modes of so-called 
true experience only because 'modes of remembrance* and ‘modes 
of confusion * from their nature could not be regarded as modes 
of actual experience, and actual experience they regarded as true 
experience. But experience itself can never be divorced from the 
modes of remembrance and ooofuaion. The nine are really in one 
and the one is in nine at every turn of experience and knowledge. 
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turn automatically into aota of full knowledge, lor in 
bhakti true life ever establishes relations with true 
life, aud true life is always all-comprehensive even in 
its individual little nees. In the fall blaze of All-life, 
there is no room for avidyd or no-knowledge. No 
knowledge, when it is assumed for knowledge, is 
deliberately and consciously assumed. “ Ah I reason, 
all-oomprehensive reason, has here parposely cftoaen, 
oat of the impulse of its Ixld of self-concealment and 
aelf-deoeption, to try to know what is already 
known.' Mortal jiva ia unconscious of this Itld of 
his true self, does not realise this attitude on the 
part ofhia self, and henoe srgues the search for 
knowledge to be dne to innate ignorance, bub one 
raised to the plane of true reason and true life 
in pure devotion amiles at this ' sport ’ of self, and 
oomprehonds it aa the yogaix US of yogetvara, for 
all acta of knowledge are turned into yoga when 
they are outcomes of contacb between true life and 
true life, the true life of the knower aud the true life 
of the known, both ultimately merged in One True 
Lifo through the oonbaob. 




CHAPTER XXII. 

Emotional Lire in Comprehensive Devotion. 

SUDDHA-PREMA. 

Active life and intellectual life, as we have seen, 
are themselves lifted to the plane of true religions 
life when love for All-life permeates them in their 
respective spheres of operation. A life of emotion 
absolutely guided by love for All-life is therefore the 
highest phase of roligious life on the faoe of it. If 
emotions rale life, love is itself the ruling factor of 
the whole of emotional life, for all other emotions 
are really subsidiary to love. Love therefore is pre- 
eminently the spring of life, and a religious life of 
love for All-life is ueoessarily the most exalted of all 
modes of roligious life. 

The one thing that sustains tnau in his incessant 
life-struggle?, and not only man, but every definito 
unit of life which is ' man ' in its essence, is his love 
of life. Man loves life, man seeks to safe-guard it 
agaiust all risk, man strives to realise it intact. 
This lovo of life is hia instinct of self-preservation. 
It expresses itself in joy of life when fulfilled to any 
extent however small. Love of life and joy of life 
are two phases of the same thing. The one leads to 
the other. The one is sot up as the end of life, and 
the other serves as the impetus of life to realise the 
end, amidst all straggles of existence. The two are 
therefore identical iu ossence. It is not without 
reason therefore that Hindu Rhetoric has hit upon 
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one word rasa to express both. Rasa is the funda- 
mental joy of life, love of life. Life works in love, 
life realises itself in joy. Life then ia itself joy and 
love. If the driving force of life is love, it is 
necessarily its sole constituent, for nothiog else is 
oonceivable in connection with life as a simple funda- 
mental force. If the essential condition of life is its 
stite of joy, then joy is the one element of life, for 
in no other element can life settle itself. Love, joy, 
and life are thus different aspects of one thing. 
Rasa is this one thing. Rasa is life’s one spring of 
notion, rasa is life’s self-fulfilment, rasa is life’s 
essence itself. Love, as row, therefore drives itself to 
itself throughout a career of life. Whenever in a 
centre of life there arises a need of life to be satisfied, 
ana whenever pleasure results from the satisfaction 
of a need of life, love is at work to preserve itself as 
life and rejoice over its own success, limited though 
it may be. When this love direots itself to the goal 
of unlimited self-realisation, unlimited success of life, 
when it leads direot to All-life and Full Life, and 
expands itself completely in joy, it is thon truly 
raised to the rank of highest religions sentiment, the 
sentiment associated with pure, serene, absolute snd 
self-radiant life. What then doos stand in the way of 
love’s self-realisation if it is life itself 9 Well, it is the 
same thing that knocks outlifo from life in this world. 

We have explained again and again how life 
here negatives itself and then seeks to settle itself 
through ‘ to be ’ and ' not to be’. That is the 
inevitable mode of creation of the Original Sacrificar 
who has sacrificed self for self -adjustment through 
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• to bo ’ and ‘ not to be'. That is Hia game of 

voluntary self-concealment. That ia His game of 

deception or Mdt/d. It is His pleasure to oome to 
life through no-life in every phase of life and in overy 
unit of life. Ah love is identified with life as ita 
phase of joy, it neoessarily has to sacrifice itself, 
negative itself, deceive itself, in ita course of cosmin 
evolution. Hence the myths speak of the first phvse 
of the first World-man aa no-love, vairdgya or 
bramhacharya, and the World-man himself as Vi- 
rajas or Bramhachdrin, or no lover of life. Brought 
under the spoil of self* negation, love, apparently lost 
to itself, then seeks to come to itself again out of its 
own impulse througli constant attempts ' to be ’ and 

* not to be inst like life itaolf aud overy other phase 

of life. These phases of self-construction, self- 
destruction, and aelf-adjuatmonb oxhibit life’s love as 
life-attraction, *ijj or <fjj, lifo withdrawal, fffOTTI or 
anfat. and life-perseverance, tra or gqtn* The 
lifo of love that ha3 to fulfil itself under the limita- 
tions of no-life starts in its worldly caroer attracted 
to lifo around with its manifold attractions. It then 
develops an ardour for life, when it begins to cherish 
the impression that it can be Bettled through these 
attractions. By aud by however it gets disillusioned 
and disenchanted and its ardour of life cools down. 
It then withdraws unto itaolf in slioor disgust. 
These three processes of emotion go on eternally 
till life lasts, even irom one cycle of life to another. 
In the course of every single cycle, *fff, and 

Wifw are broadly speaking three predominant phases 
of emotional lifo. 
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As observed before, in its coamio aspect life ia 
ever Bubjoct to the forces of construction and destruc- 
tion through which ib maintains itself. Working 
under this fundamental principle, the three basic 
emotions of life's love, and in fat inevitably 

have their subsidiary transformations *fa in its exu- 
berance of birth-energy tarns into TIH, the sentiment 
that reproaonts the overflow of mirth and gloo. In 
its doapondency or disillusionment and disenchantment 
it grieves over itself and ia converted into shrieking 
WSSU. Through glee and grief — its phases of self- 
assertion and self-negation — it sustains itself as a 
centre of aclf-lovo, Tho energetic emotion of life’s 
love ( *7\i3Vf ) furiously asserts itself in the face of 
inevitable oosmio dangers and difficulties to overcomo 
them by all means. It is then fury or wtq. But 
the cosmic forcea bo be overcome are not alwaya to be 
overcome. They are very often too strong for the 
energetic worker in tho course of life and love. The 
worker iB then repelled, he is frightened, he looks on 
the straggle as unequal, ho is covered with dread or 
Through fury aud dread love’s energy sustains 
itself in its life struggle. Tho emotion of peace 
forcibly expresses itself in all-round bewilderment 
( ) on its positive side, and on its negative side, 

appears as a sentiment of strong abhorronco (qiJUfll) 
for the deceptive charms of the world, -the oharras of 
the thing that allured the worker into tho wrong 
path in life's quest of truo love or joy. 

Thus works lifo’s love in its subsidiary phases. 
These are tho basic nine rasas of life, or the funda- 
mental emotions of life. It is needless to observe 
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that these phaseB themselves under the prinoiplea of 
oonstruotion, destruction, and attempted self-settle- 
ment are capable of further modifications. The 
process in faot can be carried on ad infinitum, 1 three 
after three/* Their ephemeral nature however 
disqualifies them for the dignified name of rata. 
All the same, rasa ia manifested in and through 
them in the complex oosmio life. It is these complex 
phases that practically ' move in life ’ ( ), 

and ' move life’. 

In its purely oosmio manifestations tho whole of 
this emotional life of man oomes to grief at every step. 
That follows from the nature of tho cosmos. Here 
life ever makos and unmakes itself to get at per- 
fection whioh however always eludee its grasp The 
will-o’-the-wisp is ever pursued boo never overtaken. 
The farther life moves from the point of start under 
tho spell of eternal delusion, the more and more it 
geta involved in the meshes of mdyd. Mdyd creates 
for life but cannot satisfy it ; she destroys hor 
creation that it may start anew, bat to no purpose. 
The vicissitudes oflife through its infinite cyoles at no 
point afford oomplete solace to life. With the intermi- 
nable prooosa of evolutions, life’s self-fulfilment seems 



• The Vtdat and the Vt/fantcu everywhere speat of 
Curiously enough this 'three after three' method 
of computation led rhetoricians to fix the number of the 
subsidiary emotions as 33 , and they prepared a confused 
list of such 33 , By a similar procesi of confusion tho gnd*. 
the forces of cosmic life, were computed first as 83 and then 
33 crores. 
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enmity in zeal, contempt and confa«ion in abandon- 
ment of life's war of love, never oontribnte to life's 
realisation of itself so long a a. the operations aro 
confined in the arena of the ooftmoa. Settled or 
unsettled they never mix with the element of the 
eoul and take root in the soil of true life within. 
Life never bloomi forth in its eternal glory at the 
tonoh of any of these 'ooamio' emotione. The spark 
that comes ont in ita oontaot fades in the twinkling 
of an eye. It is beoanse the light is nob its own bub 
alight coming ont of friotion with an uncongenial 
cosmic foroe. Stripped of metaphor, an emotional 
phase of life, so far as that phaso is direoted by a 
thing of the world, is nowhere felt as a definite step 
in complete self-satisfaction or unalloyed joy of life. 
Bewail the death of the dear one as mnoh as yon 
oftn, your shrieks may rend the akiet and pieroe 
the hearts of sympathetic neighbours, bub they will 
leave your life where it was, no better no worse for 
your outbursts, only leading to and preparing the 
ground for another set of cxperienoea under the all- 
embracing doctrine of karma. Life in iteelf is un- 
moved in its own element* by the shock. The 
experience may urge and will urge the ooamio mind 
furiously to think, but life in the abstract, life as 
spread everywhere is absolutely unaffected. In the 
domain of all-embracing life a death here and a birth 
there are matters of no concern. The oosmio evenb 
makes and unmakes nothing of Eternal Life, — and 
individual life in its true essence is a part of, or rather 
a phase that oompfehensive life. 
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Is there no meanB then by which life's emotions 
may be raised to the level of true life and be rendered 
capable of stirring up life in itself ? The question 
itself indicates the answer. 

To attain complete self-fulfilment in its emotional 
aspeot, life must cultivate intimacy with nothing but 
life and breathe nothing but the air of true life. Ib 
must lift itself above mundane existence and liwe in 
fall intercourse with the embcfiimenb of genuine 
life. Let it be drawn (gp|) heart and soul to Krishna, 
the heart and soul of all life, and immediately it 
finds itself in its true element, in its eternal greatness 
of un-alloyed joy. The love the bhakta loves is the 
love of all life ; the laugh he laughs is the laugh of 
all life ; the grief he grieves is the grief of all life ; his 
angor is life’s true anger ; his real is life’s true zeal • 
his dread is life’s own dread ; he hates what life 
hates ; he wonders at life's wondora ; ho settles in 
peace in the calmness of life : — such is the conception 
of the worshipper of Krishna, the embodiment of all 
life drawn unto iteelf. 

It is superfluous to observe after all that has 
been said that all the varieties of emotion flowing 
and ebbing in the heart of the ATmAno-worshipper 
are no better, no worse, than different aides of 
one eternal glorious love of the One, lovely, lovable 
and loved. They are all securely placed far above 
and beyond the pale of cosmio tragedies. The love 
of the worshipper of the Lovable never dries up ; 
hia heartiest laughs at the laugh-exciting feats of the 
dear eternal jester ever shine ; his grief at the ever- 
feared and ever-felt loss of touch with the beloved 
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friend who over seems bo slip away thoagh soaghb bo 
be held in the fastest of embraoes knows no break 
in the sweotnesa of separation in the midst of asso- 
ciation ; his fury at the seeming treachery of the One 
on whom all his earnest feelings are centred.— for the 
Lovely Companion disappears almost every moment 
from the eye, only of course to enkindle greater 
passion in the heart of the life -partner, —burns 
steadily and glowingly ; . his zeal to draw Him faster 
and faster to himaolf nover falters ; his dread of 
separation from Him whose love fills his life is ever 
keenly alive in his inmost heart ; his scorns for His 
apparent neglect, --as the Dear One seems ever unmind- 
ful of the sincoreab tokens of the worshipper's earnest- 
ness and never seems to reciprocate love too well by 
favours,— ever grow in volume and intensity ; his bewil- 
derment at) All-life’s greatness in apparent inconsis- 
tencies of love deepens at every exhibition of 
undreamt of favours ; his mind is eternally at peaoe 
in the contemplation of His unfailing good-will in 
love. Thus all apparently incongruous emotions, — 
incongruons only in their cosmio manifestations, — 
harmonise when all emotions are devoted to Him, play 
life’s own roll, and conspire for the establishment of 
ttho tmo bond of love between All-life and individual 
life. As in the other phases of life’s devotion, All-life 
Himself oarae down to shew the way to suoh an 
emotional life.. Krishna incarnated Himself to illus- 
trate the glories of devotioal emotion. To this now 
we turn for a moment 

The love that the Supreme God born as 
Krishna evoked in the hearts of His worshippers 
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manifested itself ns love proper in more ways than 
one, Worshippers like Uddhava and Bhiahma, 
the man of contemplation and the man of action for 
the sako of abstract duty, attaohed themselves 
quietly to His person in all their ' thoughts.’ Their 
love for Him was the love ol the peaceful Yoqi' and 
was thuB sjpnrfa or peaceful love. The love of His 
great charioteer Ddrufca represented the highest phase 
of slavish attachment or The love of Sri'ddma 

or Arjuna bore the mark of indissoluble friendly 
attachment or The love of His foster-mother 

wrb the coblesb form of maternal affection or 
Tfh. The love of His consorts was of course sweet 
love or 

All these phases of love, noble aa they were, had 
one cardinal defect in them as genuine love or lovo 
for love’s sake. If Bhiahma or Uddhava loved Him, 
they loved Him for the sako of final emancipation 
from the miseries of c smic life through concentra- 
tion of thoughts upon his visible Divine form. They 
availed themselves of the glorious opportunity pre- 
sented by His incarnation to grasp Him thoroughly 
and fix Him in their mind. Salvation they sought 
for and seenred through Him Their love wa3 thna 
not * unselfish.' It w&3 interested though perfectly 
rational. When the charioteer attached himself to 
Hia person, he was in duty bound to do so hb his 
' servant.’ He ’ate His 3alt’ and he must keep loyal 
to Him. The cordiality that sprang up, the sense 
of cheerful following that suporvoned, transformed 
his sentiment of a mere slave into one of willing 
and hearty attachment. But love in this instance 
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also arose out of a necessity, and was thus not un- 
tainted, though it had its Toward. The love of 
Arjunct or Sri'dtma stood undoubtedly on a higher 
plane, bat it was also brought about by luoky 
circumstances. They were thrown into His comrade- 
ship, thy enjoyed it, they improved upon that fortui- 
tous association, they began to admire Him and 
love Him, Love thus caiue after and not beforo the 
chance combination. They did not come to Him 
out of love but they remained with Him in love. 
This chance element detraoted from their value 
of love, groat aa it was, and sufficiently recompensed 
as it was. On a far higher footiug must he plaoed 
the love of His foster-mother. Her oares, her 
troubles, her solicitude for tho welfare of her darling, 
betray the sablime3t phase of motherly aSection. 
It was however still fortuitous. He oame to her or 
rather was brought by a despairing father to her to 
be brought up by her. She nursed Him as her own 
child, and the feelings of motherly attaohmonb grow 
op as a matter of oourse. It was fortunate of her to 
secure the darling of the Universe as her own. but 
it was not of her seeking. The affection she bes- 
towed upon Him ha I a fitting reward, but her love 
was nothing but accidental Now sa to the sweet 
love of the cjnsorts. They oertainly loved Him 
— and which wife would not — in the fullness of their 
hearts It was intonse, it was deep, it was Un- 
alloyed. Bat was it nob also of others’ making ? 
They had not been seized with a passion for Him and 
had not come to Him of their own accord. They woro 
given away in marriage to Him. United in wodlook. 
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they began to admire and worship the huaband. Bnt 
the feeling be?au after the onion, not before. The 
touch of chance is still here. As suoh ib oould not 
he accounted m the highest perfection of love. Ib 
failed with regard to the supreme teat. It was not 
love for love*9 sake. It hoped to be requited and 
rewarded and so ib was in a way, possibly more than 
they had expected or bargained for. It was ndt 
therefore ‘love and nothing else,’ 

We now come to the love of the milk-maids of 
Vrinddvana. The SdiwcUa writers noolaim it as the 
sweetest of the sweet, noblest of the noble, and the 
purest of the pure forme of love. Ib had all the 
glories of snwr, VRfTO *<"* 

detailed above, without their essential weaknesses, 
while it abood above all in its intrinsio sublimity and 
dignity. They thought of Him in all their thoughts, 
they followed Him slavishly, they associated with 
Him as comrades, they nnrsed Him with care and 
solicitude, thoy loved Him passionately, and all this 
voluntarily, without any impulse from without, with- 
out any hope of reward, on the contrary in complete 
disregard of the ban of the society. What im- 
pelled them to love Him was nothing but innate and 
irresistible love for Him. It conquered all oppositiou, 
it carried them away from every thing olse, but kept 
steadily to the path of lovo for Him. That was 
their sole ambition, that was their glory, that was 
their joy, that was their single-minded devotion, that 
was their one aim, one pursuit. For that love they 
lived, in that love thoy lived. Call it impure from 
the worldly or social point of view, if you like, but ib 
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was parity itself ne love. It was love in its inoepbion, 
love ia its sequel, love in essence, love in growth. 
It was life’s true love, love for itself and nothing 
oIbo, To brand ib ia to brand life iteelf and condemn 
the pursuit of the path of life's self- fulfil nrent. We 
now proceed to explain. 

Passion for Krishna exclusively filled the lives of 
the. milkwomen. And who was Krishna f What was 
Krishna ? He was the eoul of soule, the life of lives, 
tho esaenoe of all life, tho embodiment of all-life, the 
centre round which all lives move, to whioh all life 
is essentially * drawn ’ ( \ ia whom all life is 

realised. ‘ The soul or life is the deareBt thing for 
all units of life or corporeal beings. Tho whole pci- 
verse, stable or unstable, olinga to this soul or essence 
of life. And Krishna, you must know, is the soul ot 
all souls. His inoarnation is a camouflage, bnft it is for 
the wellbeing of tho world of life. Thus explains the 
Bhdgavafa Purdna.m And the milkwomen followed 
only true instinots of life when they ran mad after 
Him as the dearest of the dear. To think that they 
ran after a oarnal body is a pure delusion. His 
‘inoarnation’ was an opportunity for tho world to love 
Him as the one lovable. The milkwomen seized the 
opportunity and shewed the way. The latter point 
we shall disouss on a subsequent occasion. For the 
preeenb we may rest oontent that it was no ordinary 

• fvoaJT. urrai i 
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love that the milkwomen of Vrinddvana bore for 
the Essence of all life. It symbolized the priooiplo 
of life’s love for itself. To say that they were not 
conscious of it is to ruiao a side-ia3ue. Firab of all it 
doos nob matter even if thoy loved True Life wibhoub 
knowing it. The conditions of life’s self-fulfilment 
are fulfilled all the aamo. Life, when it lives in 
love of itaulf and nothing else, immediately trans- 
forms itself into the essence of love and that means 
it realises itself, for life is love and love is life. The 
question of knowledge or. ignorance does nob arise 
here. Bub from its nature it is nob * blind’. It 
carries light in iteelf. Life, lovo and knowlodgo 
go hand in hand, as wo have discussed several bimos 
before. To live trnly Is to know this facb. And the 
milkwomen were fully aware of the faob. They had 
no misgivings on the point. He was the dearesb of 
the dear, aod with Him was really the one bond of 
life. Ho was Lifo of the life, Soul of the souL a 
This they folb inwardly, “ You are the soul, the 
essence of life, whereon ovor centres the love of 
those who know t. A husbaud, a child, a so-called 
near aud doar one, are one and all but souroes of 
misery. Thoy havo no uso in the pursuit of life’s 
true and eternal love of itself.” They argued thus 
in their intensity of love, bub quite cogently all the 
same. Indeed “ if a husband, a ohild, a friend, all 
worldly objects of love, are to be loved by women as 

* * - — ■ — i 

• fir* *r*pTPi I’ (B- x) 

* 'T'kfafT Pffa TfS year, ur ut*pi * 

feifi’ ( b, x.) 





SUDDHA-PREMA 



395 

a matter of religious duty, thon it is He who one is 
to bo loved as all in One, as He ie the dominant 
unit everywhere, the ultimate object of love and 
affection for every body." # Do these not reveal a 
true insight on the part of the milk- women inbo the 
real nature and objeott of their pursuit ? But the 
point, as we have said, is wholly irrelevant. That 
they admired, loved and followed with exclusive 
devotion One who was in truth and roality tho 
true oentre of life is what raised them to the plane 
of All-life and Alldovo. The intensity of this ex- 
clusive devotion was brought out by their conception 
of Him as tho illegitimate lover ( UTTfft ). for legiti- 
mate love of the world is selfish, interettbed and 
tainted love, love that takes note of and feeds on 
things other than love. The ‘ guilty ’ Iovo raised 
them above the guilty, for it was love of Pull Life 
and nothing but Full Life, while Ihe so-called pure 
love of the world is love murdered by no-life, or 
restricted life.t This intense and comprehensive 
emotion fillod their hearts ao completely that even 
true knowledge of Hia essenoe was kept in the 
back -ground or ignored. * That is always the case 
in the exuberance of an emotion. An overflowing 
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sentimenb carries away all sense and 8ense-aobivities 
in ite impetuous rash. The tidal wavo of a full emo- 
tion submerges reason bub drowns ib not. If ib does 
nob rise bo the surface, it works deep in the mind, 
and unconsciously guides the emotion itself. 

Ib now remains for us to shew how this overpower- 
ing sentimeut of love in Oopi'a dearly and completely 
manifested itself even in its absolute oonoentrated 
purity in varieties of immortal emotions, for even 
in the plane of true life love lends itself to diversity 
of forms, only they are nob captured there by the 
elements of no-life. Unity even at ite aonroe 
chooses bo shew itself in variety. That is the essence 
of the Sdtwata doctrine. It oan nowhere content, 
plate pure abstract unity. IT existence in connection 
with the Highest must be real and varied, — bear 
wibnesa the eternal manifestations of the Divine 
Forms in Highest Heaven,— love in connection with 
the Highest can not bat vary itself as a matter of 
full oonorete joy and amusement according to 
' chosen ’ 6elf-evolved circumstances. That shew* 
love in ite true glory. Reality implies modes, and 
modes imply the operation of tho law of cjnsemstion 
through construction and destruction. Bub in the 
world of absolute eternal roalitios the three phases 
oarry a diflerent import from what they carry b the 
mortal world. Conservation, construction, and destruc- 
tion in the sphere of eternal realities, are ever in 
touch with absolute life, immortal life. Conservation 
there does not lose itself in transformation. Birth 
is ‘ nnborn * aDd death is ' deathless ’ in the biessed 
sphere of Ail-life. The dominant phase of love in the 




SUDDHA-PREMA 



397 

region of Trae Life accordingly oo-exista barmoni* 
oaily and unmistakably with all its subsidiary 
varieties. The milkwomen raised in devotion to the 
plane of true life, and true love, were in fall con- 
scious onjoyment of overflowing love of the beloved 
when they exhibited all the emotions that stand for 
lapses of love and joy in mortal life. In their case 
the diverse emotions distinctly spoke for the inten- 
sity of their love and joy, ever pnre and alert, 
unclouded and unrestricted, for all their emotions 
originated from their feeing life fall of All-life, All- 
love, All-joy. 

Prom tho very beginning of their amorous career 
they wore full of Him. • They were all love and 
joy when they were in full enjoyment of His oom- 
pany ( tfn ) and participated in his lsnghs of love 
(*T«). t ‘lhoy were equally full of His love and 
joy when they apparently lost Him and were conse- 
quently overwhelmed in grief ( ). } He it was 

again who filled their hearts when they energetically 
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searched for Him • ( ). They were fall of 

love, respect and ad miration for Him even in their 
wrath when they began to admonish Him after His 
return ( )• t They were fall of Him again when 

they trembled ab the thought of permanent separa- 
tion. ( H 5 ) J When the apparently destructive phase 
of love began to work io their minds at His impend- 
ing departure § from Vrinddvana, they found oonao- 
lation io thinking and singing of Hia life-aotivitiea 
( jjh ). ? When they cast all shame to the winds 
( w1h* 1« ) and publicly lamented the departure of 
their lover Krishna, they were still full of Him 
and thought of nothing else. , They followed him, 
soul and mind, when they mood bewtidtrod ( fsora ) 
fixing tlieir gaze at the car that took Him away from 
them ^ Passing thus through all the leading emo- 
tions, their love for Krishna shone ever undiminished 
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in glory. Snob is not the case however in coemio 
love. There it fades away at the tonoh of unpropitious 
oircnmstanoes, and subjected to a destructive influence 
it ie altogether lost. The reason of this difference is 
simple. Tn the one the love ever attaohee to true life 
and in the other it seeks shelter with false life and 
hence ends in disillusionment. The milkwomen loved 
One in whom all life is merged in eternal reality. 

This emotional dovotion of the milk-women, set 
up as the model of devotional perfection; has been 
subjected to much criticism. But the criticism has 
been very muoh misdirected. No question of moral 
perversion oornes in when the whole thing is plaood 
above the region of oosmio life, and the 'massive 
voioe’of sooiety, the foundation of cosmic morality 
does not extend beyond the oonflnee of the cosmos. 
The founder of the Bha'gavata doctrine made it 
as clear ns language conld make the thing dear, 
that the amorous activities proper of the milk-womon 
and Krishna must be conoeived to have been oon- 
Boed within the ‘ charmed circle of true life.’ All 
so-called gnilty acta become guiltless when done 
within these boundaries. Yogamtiyd herself stood 
guard at the gate, and behind the screen set np by 
her the lovers met for sports of life. * Before her, 
tho great Prinoiple that bridges the gulf between 
life and no-life, stands on the side of Do-life the uni- 
verse of man with man mado conventions of morality. 
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The whole aoene of rdsa was enaobed beyond and 
behind the jurisdiction of Mdyd, in the region of 
absolutely fall life and true life. The milk-women 
came to this region of life, not in mortal llesh and 
blood, but in immortal flesh and blood of true life. 
Their mortal frames wore left behind ; they returned 
to them when the worship of immortal emotional 
devotion was over. They disregarded social ban 
because they p!a;ed themselves above social life. 
They deserted sooiety, bub society was none the 
worse for their so-called misconduob, for they were 
in their social material frames all along in society, 
obedient outwardly to the laws of society. Cosmic 
society can take cognizance of acts of commission and 
omission only of cosmic life, and not of any act done 
beyond oosmio life by transcendental life that stands 
behind mortal life. * In their rdsa, on the one hand 
the fullest play of their intense life-devotion was 
assured, on the other hand purity of society was 
quite safe-guarded. The whole thing need give no 
shock even to the rnoab sorupulons moralist. What- 
ever the milk- women did they did in their spiritual 
state where their trarscendental life alooe was con- 
cerned. The emotional activities only seemed to 
bo carnal, but the so-called carnality portainod to 
transcendental senses and organs of life, truo absoluto 
immortal life. After this it is needless to discuss 
whether the milk- women were married or nob. The 
question is wholiy irrelevant. It does not rise at all 

where transcendental life alone is involved. 
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Granting that the emotional devotion of the milk- 
women represented the highwater mark oibhakti, 
the question naturally arises, how is it that theso 
milk-womon of Vrinddvana, of all, came to ohoose 
this highest mode of self-fulfilment? Why they alone 
were so qualified, and not the meditative Yogins and 
the praotised ritualists.or the aelf-eaorifioing asooties f 
The question lias been answered from two different 
standpoints The first has approaohed the problem 
from the view point of Karm:vdda. ' Purified by 
a long course of karma and jndna, these milk-women 
had attained to a state in which there developed in 
them, as a matter of course, this sort of passionate 
craving for the most intimate and oordial association 
with the embodiment of all-life, all-joy and all-love. 
When He came down as Krithna, the Inoarnation 
of Joy and Love, that was the opportunity for these 
souls so inspired.' This is the line taken by some, 
and we have explained it at some length elsewhere, 
* Thns the ascatia and sages of Dandakdranya, the 
women of Ayodhyd,&nd several other groups of purified 
and properly inspired souls, were so charmed by the 
beauty of Rama, that they craved for partnership 
with His life. And that craviog was satisfied when 
Rama afterwards wb 8 ' born ’ as Krithna and they 
were born as milk-women.’ Fully qualifiod for 
salvation, they attained salvation through this path 
of sweet devotion as they had bargained for by their 
karma, t 
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Snob a course of devotion naturally made them full 
of Krishna, the Embodiment of all-life, and they pass- 
ed to the region of all-life, and that was oheir salva- 
tion. Much in the same way, but in pursuance of 
different modes of emotional life, His enemieB, His 
kinsmen, Hia friends, His followers, attained salva- 
tion as they had bargained for. Their karma had 
qualified them for salvation, their innate tastes and 
ohoioe had guidod them in the mailer of their 
different attitudes towards All-life, but they wore all 
full of Him one way or other. Thus karma was the 
determining factor in these casos for the development 
of particular attitudes for life-fulfilment 

Wbatover may be the value of thu explanation 
from the Karmic point of view, Jihaklivdda proper 
oan scarcely be oontented with such an explanation. 
Bhakti is bssed upon the free will of man, the 
genuine birth-right of each individual which he 
carelessly loses when drawn into the snares of Mdyd 
who rules with the iron rod of Karmic Law. Unless 
man gets out of the meshes of Karma, his soul’s 
freedom ha scarcely regains, and free intercourse 
with free life is entirely out of the question on his 
part. Karma can never jump offitaown shadow. 
Karma incidentally may lead on to Bhakti but not 
necessarily. One’s jurisdiction is no-life and the 
other’s all-life. How oan one culminate in the othor ? 
The elements are entirely foroign to each other. A 
different explanation, consistent with tiio Bhakti cult, 
most therefore be sought for and applied to the case 
in point. That explanation is supplied by aalose exami- 
nation of the avowed object of Krishna incarnation. 
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We have seen before a* for inatanoe ia ohe oase 
of Kapila . how God by way of one incarnation or 
another has shown the world the way to lead the 
highest life, the life of religious purity. * When- 
ever Life oomes down for suoh a purpose, He brings 
iDto requisition Hib whole Divine Nature — Hia great 
powers -to servo Hia end. The Krishna incarnation 
oonld bo no exception to this rule , for it waa Krishna 
who thus clearly laid down the guiding prinoiple of 
Hia incarnations when Hia great disciple, Arjuna, 
was anxious to know the mystery of incarnations, t 
The glorious mission of the Krishna incarnation 
was to draw living beiDgs close towards Himself in 
love and joy, the sweetest of the bonds of attraction. 
Hence He was Krishna ( from to draw ). To 
fulfil tho object of this mission He must spread Hia 
own sweet Nature far and wide. In other words 
His incarnation should coincide with the inoarnations 
of His eablime Powers of Sweetness. This simul- 
taneous multiforoation or many-sided manifestation of 
Divine nature is one of the characteristics, one of 
the exclusive privileges, of Diviniby. He must love 
and be loved. The lover and the loved in One 
musb for the propagation of the cult of devotional 
love divide Himself on earth. The milkwomen 
were the incarnations of Love for Him, and Ho the 
incarnate object of their love. The ajfw, the 

power of love and joy, to fulfil self waa revealed as 
so many milkwomen. Krishna enjoyed His love and 
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joy through them. Thus His own nsfil served the 
end of His mission in tho oapacity of much in 

the seme way as His rovoaled self through 

soers like Kapila and the Vedic bards, and His 
through Brahmd and the PrajdpaUs. The 
only difierenco was that God Himself had to come 
down to reoeivo tokens of love from iuoaruation3 of 
His Own powers of devotional love. That was j.he 
special featuro o! the Krishna incarnation and hence 
that incarnation of all is aoolaimed as the most 
• perfeot/ * It of course goes without saying that 
the phases of the infill Hwfa thus incarnate must 
also be looked for in tho highest heaven where the 
embodiment of eternal life in His capaoity of eternal 
Krishna holds ooDstant amorous communion with the 
eternal milkwomen. That is the postulate of all 
incarnations of Divinity. The Brahma Samhitd 
makes tho point quite dear when ib declares that the 
Eternal Cowherd lives in the region of true life in 
full love and joy with these partners of His emotional 
life, themselves ouly parts and parcels of His life 
oxpreaeod in soparate units of real life. 

If tho vMtasfa of Krishna revealed herself 
as so many milkwomon, ib Btands to reason that the 
central figure of this group of live incarnations 
must stand for the life of that HBlfir She 

of all others must represent the highest form of 
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worship as expressed in emotional devotion towards 
the god of sweetness. Most appropriately therefore 
then she was named Rddhd or Rddhskd , the worshipper 
par excellence ( from ttw s to worship ) ft The Bhdga- 
vata Purdna suggests the significant name, and the 
other Sdiwata works specifically mention it. There 
is also a historio fitness in the ohoioe of the name a9 
we have explained elsewhere. The God of life in 
the Vedas was the God that was supposed to preside 
over the life of the sun, and was more commonly 
spoken of as lndra, who was pre-eminently the rain- 
god, for all rain originates in the solar power, and 
rain provides life all around, through food and fodder. 
A a rain-god lndra was naturally the proteotor of 
‘ cows on the grazing field \ Henoe he was sftqffl 
of *nd ofa:, the dispensor of the food 

of life. When Vishnu came to be aasooiated with 
lndra iu Vrdic mythology, and ultimately supplanted 
lndra as the God of Life, He was necessarily con- 
ceived as JTtafn of He therefore must pre- 

eminently be TTOTOffl at tho same time. Hie 
was in the rays of the San as well where Ho was 
eternally . The notion abonb gradually developed 
from 1 food ’ to 1 wealth and abundance and when 
the dootrino of emotional devotion to Life appeared 
on the scone, the object of worship was srTofa as the 
Divine Cowherd and He was made VWjfff under 
suitable conditions, and was coaoeivod as the life 
of worship conformably with the changed angle of 
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vision. She was now tho Spirit, the Sonl, of 
devotion. * When Vishmu came down as Krishna, 
lid dha was the incarnation of this Spirit, and 
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tioo of this riddle reveals the ossonoe of bho Sdtwata 
onlb of emotional devotion. True, the milkwomen 
of T ^rinddvana were incarnations of His permanent 
favourites. True, they alone were entibled to the 
amorous sports whioh tho God of life and love and 
joy held with them, as Ho over holds with them 
eternally in the highest region of true lifo, joy and 
loVe. But the qosmio manifestations of bhis joyous 
side of His Nature were fully adapted to cosmic 
conditions As in the case of the oosinio incarnations 
of ' Creative Powers , * and Rational Powers only 
qualified worshippers wore allowed to bo merged in 
these manifestations or inoarnations. 

The milk-women had thus a doable capacity. In 
one, in their permanent super-oosmic aspeob, their 
‘ worship of love ’ was that of the eternal partners 
of His life on the side of lovo and joy. In the other, 
in their mortal shapes, their cosmio personality 
gathered ronnd itself the personalities of numbers 
of worshippers, qualified by their devotion for parti 
cipatiou at the time in amorous sports with the great 
Raaa-ra ja, — the lord of love and joy. In this sense 
and in no other is the explanation of the Brahma 
tamhitd already referred to about the spiritual origin 
of the milk-womon is acceptable. The declaration of 
the Bhdgavaia on tho point of tho milk-women’s salva- 
tion is also to be read in this light. Tho qualifiod wor- 
shippers were bom as Qopis and for true amorous 
Bports entered into the lives of eternal Oopia, the 
inoarnations of Hia Prakrit $ in relation to highest 
joy and lovo. * 
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Once the above is understood and grasped, 
the practical utility of the cub of joyous devotion 
becomes at onoe apparent. The blessed worshipper 
in this line of religious devotion has nothing else 
to seek for thau complete self-identification with the 
eternal milk* women. It was indeed to help such a 
worshipper that the Vrxnddvanaltld was conceived 
and executed by the God of love. Let him approach 
Him through one or other of the eternal milk-women 
of Vrittddvana, and his life will find its self-fulfilment. 
Let him iu 1m heart of hearts feel the love enaot- 
inent of the particular milk-woman, and nothing else, 
and ho is raised to the plane of genuine life’s sweet 
love, beauty, and joy. His heart will be immediately 
transformed into Paravyami, the highest region 
of life, and Vrinddvana, the plane of life’s etornal 
love, and there he will realise his life in that commu- 
nion of love which is the exclusive privilege of His 
eternal sweet hearts. Yiewod in this light His amo- 
rous sports may be legitimately acclaimed to have 
laid the foundations of a true religion. There is one 
way, and only one, of thinking of His love-sporta 
religiously, and that is to conceive. of the worshipper's 
life definitely merged in the lifo of an eternal JTtut, 
and then participating in the transcendental region 
of the soul in those life-stirring sports of love with 
All-love. Really thus he showed a great favour to 
the world by holding these sports to draw man to 
the highest lifo of love as expressed in these sports in 
the legitimate way. 'Crave for the sports through the 
life of the (ropiV — that is the teaching of the it 14 «* 
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By no stretch of imagination oan suoh a teaching 
be oonoeived as tainted with immorality. To say 
that it ia liable to misuse in immature hands is 
to mias the gist of the whole teaching. It is 
obviously for the qualified worshipher and none 
qualifies himself or hersolf for such a worship who 
has not already learnt to live beyond the world, 
has not raised himself or herself beyond the mortal 
teabes and passions of the world. It is tfomiffm 
pure and simple to know how to merge life in the 
life of the eternal iftqh Rightly oan the advocate 
of devotional love claim that even the saored story 
of the eternal sporte of love is oaloulabed to drive 
away mortal tastes and mortal passions.* When 
love centres round itself, works upon itself, lives 
upon itself, moves upon itself, where there is nothing 
else to think of, to know of, nothing else to feel but 
love, where lovo is exclusive, absolute, permanent, and 
8olf sufficient, where love fills the soul, fills the mind, 
fills every outlet of life, it is beyond the jurisdiction 
of all phases of cosmic life. Suoh was the love of the 
Oopi's. Love carried them into the Ooean of Love. 
They loved Love and nothing else. As long as 
Krishna was an external object to be gained in the 
pursuit of love, so long their love did not fulfil itself. 
It stood baffled in its efforts of self-realisation. They 

arjaft-. tfTft sr. > swt nsvfr n' (b) 
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lost Him when Ha was bo be gained. They gained 
Him when Ho was apparently lost. Then He came 
to live in their love, when Love was realised. The idea 
of an external objeot of love, of reciprocity in love, 
is fatal to idealised Divino Love. He does not 
return the lore of those who want to love Him for 
over, because they will then lose the very thing they 
seek for, namely Eternal Love personified in Hi/n- 
eelf# They secure Him, their Love, when they appa- 
rently lose Him. When a man has lost bis acquired 
wealth, by concentration of thought upon the lost 
wealth, he knows of nothing else. So when Love 
is lost, Love alone is thought of, and the whole soul is 
filled therewith. Love is thus steered in loss. This 
follows naturally bsoanse He is indontified with Love. 
A worldly thing however can never be identified with 
its pursuit. There lies the difference. Devotional 
love pursues no mortal thing. It clings to itself to 
the end lb ends oxaotly as it begins. Mortal 
passions, mortal desires, never oro3s its path through- 
out ita immortal career. Premabhakti, call it hdma or 
passion if you like, nowhere leads to worldly hanker- 
ings which lie wholly outside its scope of operations^ 
No wondor it should be adjudged as the loftiest and 
most refined stage of life’s devotion to its true self. 

A mortal jiva onoe raised co the plane of tuddha 
bhaldi or pure life-to-life devotion to Him calmly 
views even mortal phaees of rasa as essentially 

■ wnr fir wwwttfV twrantannjifanii i 
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immortal. The veil of death ia then immediately with- 
drawn from all life. All life is then in full rdta and in 
eternal rdsa. With the withdrawal of death from 
the aoene, life’s tragedies are at onoe turned into 
oomediea. All phases of mortal pleasure and pain 
are transformed into amusements of self-oonoealment 
l\ld of tho will-to-enjoy. It want* to enjoy life, 
tQ realise its impulse of rdta or joy, by voluntary 
oonaoiou8 self-devotion. Life, all life, i9 then really 
merged In True Life and His eternal li'ld of rdta. 
The nature of eelf-daoeption onoe realised tarns 
herself into eternal Hlddiniaakli. Ah | We are 
then all really in the rdsamandala but we do not 
realise that. We have ohosen to deoieve ouraelvea. 
and thus we are fallen from the joyous eminence. 
That it the magic of His Li'ld. And we are in 
that LCld. True Life ever amuses itself thus. In 
the realisation of li'ld, life enjoys Life in all the 
immortalized aspocta of joy. The mortal aspect* 
of rata are turned into immortal onea when diverted 
towards Him, or comprehended in His LaUL 
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Tub Bengalee, 28-8-2o 

Bangle Prayoga Vijnana 

The volume under review is a highly valuable scholarly 
work. A vast amount of information ha3 been given on every 
subject dealt with in the work, the Bengali alohabet. the 
words, word-formations, word-imports and various other 
cognate matter* The bssic principles ol the Bengali language 
have been explained most clearly and authoritatively. We 
can say without any hesitation that the work will prove a 
great boon to advanced workers in the Held of Bengali language. 
While the best scientific methods have been adopted in the 
treatmejt of the subject matter, tho author has hid under con- 
tribution all the wellknown authoritative Hindu work* on the 
subject — namely Prat:9akhyas, Niruktas. Vyakarans.the com- 
mentaries. Tbs Tantrai and the Purana*. Toe PhiloKphfas of 
Grammar and the Rhetorical work*. Indeed the author’s 
encyclopaedic knowledge makes his expositions highly interes- 
ting and profoundly learned all through. 

Sri Sr! Varisi Siksha of Premdai 

edited with copious prefatory notes and an appendix by 
professor Bhagabat Kumar Goswami Shastri M. A. Research 
Scholar. Price one rupee six anoas. 

This great work on the doctrine of ecstatic love and 
devotion is weii known throughout the Vaishnavite world 
The notes appear to us to be very valuable and scholarly 
The life of Van*hibadan to whom Sri Chaitanya confided at 
first the great secret of his religion Has been carefully collected 
and given at somo length in the prelace. Premdaa's life 
appears In lull for the first time in the introduction and 
a critical estimate is giver of his great work. The appendix 
contains tables of Vansi’s main lines of disciples. A very 
common error about the birth-date ol Sri Gaurar.ga his beeo, 
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we ire clad to note, corrected authoritatively. Altogether 
mcrh information of great historic value is to be found in 
the notes added by the learned editor The edition is practi- 
cally free form printing errors. We strongly commend the 
edition to the notice of all interested in Vaishnavism. 

A. B, PaTRIKa, 24-3-20 

Bariftla Prayoga Vijnana 

Introductory part by Prolessor Uhagabata Kumar 
Goswami Shastri, M A. Research Scholar. Price Annas 
eight. 

The volume before us deals with the fundamental prin- 
ciples oi the Bengali language and is complete in itself. The 
great merit of the work lies in the fact that while the subject 
matter is treated in the strictest and most up-to-dato scienti- 
fic methed, it makes the fullest use of the best researches of 
the old Hindu sages -the philosophers, grammarians and 
historians. In every section of the work, phonetics and 
phonetic laws, word-arrangement, and word-imports, the 
author ha. much new information to give, historic, philoso- 
phic and scientific. The value of the work is greatly 
enhanced by the introduction of aphorisms to indicate the 
general idea on every point followed by elaborate discussions 
and encyclopaedic informations. The explanations and dis- 
cussions arc so lucid that no point touched upon is left fn 
the dark. The book will be of immense help to those en- 
gaged in sdvaaced studies and researches In Bengali language. 
Now that Bengali has been introduced into the curriculum 
of the University upto th* M. A. standard, wej recommend 
iU adoption as a text book fox advanced studies in the B. A. 
and M. A. classes. 

Sri Sri Vans! Siksha of Preradas— 

Edited with elaborate introductions and an appendix 
by Prof. Bhagabat Kumar Goswami Shastri M. A. Research 
Scholar, Price one rupee six annas- 
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Professor Goswami has done a great service to the 
Vaisbnava world by this edition of the great work of 
Prcmdas. The main work, as every student ol VaUhnavlsro 
knows, elaborately deals with the doctrine of religious 
devotion and love in Its highest stage and finest phase 
of ecstatic devotion to God Srikrishna. It is based upon the 
teachings of Lord Gauranga to Sri Vansivadana— teachings 
Imparted just on the eve of the Lord's retirement from home 
and home-life- As auch the work has a historic value of 
great importance. This value of the work is enhanced by 
the very scholarly introduction and the appendix added In 
the edition under review. Among other things the reader 
will find in these additions an elaborate life of Sri Van*.i- 
vadana. an account of the great author and his works, as well 
as a chart of the main lines of Vansi’s disciples. Inciden- 
tally an authentic account is given of its holy shrine of 
Balsram at Bagnapara— the history of the foundation and 
growth. We commend the book to every one interested in 
the study of Valshnavism and Vaishnava history- 
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